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JOURNAL 


OF 

THE ROYAL ASIATIC SOCIETY. 


Art. X.— Mythological Studies in the Rigveda. By A. 
A. Macdonell, M.A. 

I. The god Trita . 

Opinions hitherto held as to Trita’s nature (420-23). The forty 
passages in which his name occurs translated and explained 
(24-62): (1) Trita associated with Indra (24-38); (2) identified 
with the celestial steed (38-40); (3) Yrtra-slayer (40); (4) 
associated with the Maruts (41-45); (5) connected or identified 
with Agni (46-54); (6) identified with Yaruwa (54); (7) 
connected with Soma (55-58); (8) remote and hidden 

(59-64). Previous views untenable (65-67). The writer’s 
view (67): accounts for all the passages translated (67-68); 
supported by the collateral evidence of the Bigveda (68-77). 
Evidence of other Yedic works and the later literature 
(77-80). The writer’s view corroborated by comparative 
philology (81-84), and by the Avesta (84-88). 

The name of Trita occurs forty times in twenty-nine 
hymns of the Rigveda 1 ; no single hymn, however, is 
addressed to him, nor is he mentioned among the Yedic 
deities in the ancient list of Yedic words explained by 
Yaska, the earliest Yedic commentator. 

1 The word does not appear at all in the third, fourth, and seventh books. 
j.r.a.s. 1893 . 28 
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420 MYTHOLOGICAL STUDIES IN THE RIGVEDA. 

A considerable number of Sanskrit scholars have expressed 
their opinion regarding the character of Trita. But as 
on the one hand, being only mentioned incidentally in the 
Rigveda, he does not stand out with lifelike definiteness, 
and, as on the other hand, no monograph has been written 
both examining exhaustively all the passages in which he 
is named, and bringing together all the evidence available 
from every source, the original and true nature of this 
deity has remained involved in obscurity. 

Adalbert Kuhn, in Hofer’s Zeitschrift fur die Wissenschaft 
der Sprciche (1846), wrote at a time when only the first 
eighth of the Rigveda, containing but three references 
to Trita, had been published. He arrives at the conclusion 
that “ there is no doubt as to Trita and Indra being one 
and the same person.” 

Roth, in his able article entitled Die Sage von Feridim 
in Indien und Iran (ZMG. vol. ii. 1848), remarking 
that Kuhn, had he known more passages, would have 
admitted Trita to be different from Indra, infers that 
Trita is most probably to be indentified with Vayu, the 
god of wind. 

Benfey is less definite in his treatise TpIrcovtS ’Addva 
Femininum des Zendischen MamiUnum Thraetana Athwyana 
(1868). He there says: “ Trita is a mythical personage, 
to whom, as to Indra and other deities, is ascribed the 
destruction of the demons withholding the fertilising rain 
from the earth. In some passages special mention is made 
of the fact that Trita owes his strength for this deed to 
the sacred Soma draught, and in one passage Indra is 
described as drinking Soma with him. ,, 

Myriantheus remarks in the introduction (p. xvii.) of 
his essay on the Acvins (1876): “We learn from many 
passages of the Rigveda that Trita, as well as his successor 
Indra, was nothing else than a designation of the sky.” 

John Muir, not professing to give an independent opinion, 
but following the views of Roth, in his ‘ Sanskrit Texts ’ 
(vol. v. p. 117; cp. also pp. 336 and 419), thus expresses 
himself: “ Indra [is] a god who in the earlier period of 
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Aryan [i.e, Indo-Iranian] religious history either had no 
existence or was confined to an obscure province. The 
Zend legend assigns to another god the function which 
forms the essence of the later myth concerning Indra. 
This god Trita, however, disappears in the Indian mytho¬ 
logy of the Vedic age, and is succeeded by Indra.” 

Ludwig, in his commentary on his translation of the Rig- 
veda, is very doubtful regarding the nature of Trita. In 
a note on RY. Y. 54, 2, he says “ the part which Trita plays 
is here no clearer than elsewhere.” He inclines, however, 
sometimes to identify this god with Vayu and sometimes 
with Soma. 

Bergaigne devotes a short study to Trita in his work 
La Religion Vedique (vol. ii. pp. 326-330). He there 
identifies him in his origin partly with the celestial Agni 
and partly with the celestial Soma. Remarking of Trita 
that “ in his warlike exploits he always preserves his part 
as a sacrifieer,” he concludes with the observation that 
“ Trita, who was certainly a god, has none the less become 
a priest, favourite of Indra.” I believe it will appear that 
this scholar has in some passages at least arrived at a more 
correct appreciation of Trita’s essential nature than anyone 
who has hitherto treated the subject. 

Pischel states his view, in Vedische Studien (vol. i. p. 186), 
that “ Trita was from the beginning a god of the sea and 
of the waters.” 

Turning to the native interpreters of the Yeda, we find 
that Yaska twice discusses the name. Commenting on RY. I. 
105, 8, he remarks (Nirukta IY. 6) : “ This hymn was 
revealed to Trita buried in the well. Here there is an 
invocation containing a story, a verse (rc), and a gatha. 1 
Trita was one very proficient (timatama) 2 in wisdom; or 
else a numeral simply may be intended, there having been 
three (brothers) named Ekata, Dvita, and Trita.” His 
explanation of Trita in Nirukta IX. 25 (on RY. I. 187, 1) 


1 This word, as distinguished from rc, may refer to the refrain * vittam me 
asy & rodasl.’ 

2 This is evidently meant for an etymological explanation. 
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is “Indra who pervades the three regions (tristhana 1 
In dr a/*).” 

Saya/m’s interpretations are evidently based on these 
remarks of Yaska. In twenty passages he regards Trita 
as a seer. 2 In the remaining occurrences he takes the word 
to be an epithet, meaning ' extending through three regions * 
(generally trisu sthane.su tayamana/>), which he applies to the 
gods Varutta, Vayu, but most frequently to Indra or Agni, 
according to the sense the context seems to him to require. 

The large St. Petersburg dictionary, without stating any 
view as to his essential nature, summarises the informa¬ 
tion supplied by the Rigveda regarding Trita to the 
following effect : “ Trita is a Yedic god, who appears 
chiefly in connexion with the Maruts, Vata or Vayu, and 
Indra, and to whom, as to them, conflicts with demons 
such as Tvasfra, Vrtra, and others are ascribed. He is 
called Aptya, and regarded as dwelling in the remote 
distance. Several passages show the lower and probably 
later conception of Trita as carrying on the conflict with 
the demons under the guidance and protection of Indra. 
The name is also used to designate Varu^a and Agni, 
and in the plural a class of gods. It also, in several 
cases, designates the priest who prepares the Soma.”. 

Finally, Grassmann, without offering any definite opinion 
of his own, thus describes Trita as presented by the 

1 This also seems to be an etymological explanation from tri, three. 

2 The only passage (possibly also Y. 41, 10) affording even the slightest grounds 
for supposing Trita to be a is I. 105, 17, where he cries to the gods for help 
from a well. Yaska, misunderstanding the myth, here regards Trita as a man 
and makes him the composer of the hymn on the principle followed by the ancient 
native scholars in assigning a verse or hymn to the speaker (cp. Sarvanu- 
kramaxi, Introd. §2, 4, ‘yasya vakyam sa rsih’). This single statement of 
Yaska’s may have given rise to the later view that Trita was a seer. Thus the 
Anukrama?a regards him as the composer of five hymns in which his name 
occurs, as well as of seven others (RY. X. 1-7), in which it does not occur at all, 
though curiously enough it occurs twice in the next hymn (X. 8). Say. 
appears to have been struck by the absence of the name of Trita from these first 
seven hymns of book X, for he seizes the earliest opportunity of smuggling it in 
when he translates (X. i. 3) Yiswur . . . paramam asya abln pati trtryam (Yis«u 
guards his, Agni’s, highest third sc. place) by ‘ May Agni protect the third, 
i.c. Trita, me ’ (the seer of the hymn) ! 
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Rigveda: “He is a god who probably owes bis name 
and his worship to a pre-Vedic conception, for which 
reason he also appears in Zend. In the Rigveda his 
original nature already seems obscured, inasmuch as he 
occupies the background of the Yedic pantheon. So he 
appears, to a certain extent, as the precursor of Indra, 

and, like him, slays the demons and releases the pent up 

streams. He fans Agni, discovers him, and sets him 

up in houses. He bears Yaru?*a to the ocean of Soma, 

and even appears as Yaru^a. He also appears in con¬ 
nexion with other gods, especially the winds and Soma. 
The fingers which purify Soma are called the maidens 
of Trita, the pressing-stones are the stones of Trita, while 
Soma itself is spoken of as belonging to Trita. He is 
described as dwelling in the remote and unknown distance. 
Besides this conception of Trita as of a higher god, he 
also appears as a subordinate deity, who performs exploits 
in the service of Indra, or, sunk in a well, implores the 
help of the gods. Finally, the name in the plural 
designates a class of gods, with whom Indra finds the 
draught of immortality.” 

It is evident that the foregoing views as to the nature 
of Trita are mostly indefinite and are altogether conflicting. 
Nor do any of them suggest any central idea running like a 
thread through the different manifestations of this deity’s 
activity, as presented by the mythology of the Rigveda. 

Such being the case, I propose to endeavour, by means of 
an exhaustive comparative examination of every mention 
of Trita in the Rigveda, and by utilizing all the evidence 
which can be brought to bear on the subject from external 
sources, that is to say, other Yedic and Sanskrit works, 
Comparative Philology, and the A vesta, to ascertain clearly 
the original and true nature of this deity. 

As the utmost degree of accuracy attainable in translation 
is obviously necessary in such an investigation, I propose 
to give, in the first place, a reasoned rendering of all the 
passages in which the name of Trita is to be found in the 
Rigveda. I thoroughly agree with what Prof. Max Muller 


This content downloaded from 173.54.122.101 on Sat, 13 Apr 2013 01:00:54 AM 
All use subject to JSTOR Terms and Conditions 



424 


MYTHOLOGICAL STUDIES IN THE RIGVEDA. 


says in his Introduction to his ‘ Yedic Hymns/ 1 as to a mere 
translation in the present state of our studies being of no 
value for the advancement of Yedic scholarship ; it 
being necessary that the translator should also justify 
his rendering of every doubtful word. Otherwise, in 
the interpretations of even the most eminent authority, 
it must remain uncertain whether in any particular case 
the results arrived at are based on a careful sifting of 
all the available evidence, or, in reality, only amount to 
a conjecture, which, though extremely geistreich , may be 
entirely wrong. I do not, however, contemplate examining 
all the divergent opinions of every scholar on each difficulty. 
The result of such a method would probably be a thick 
volume, in which all the important points would become 
obscured. 

Out of the forty times Trita is mentioned in the Rigveda, 
he is, speaking generally, in about three-fourths of the 
instances more or less intimately connected with the deities 
who play a part in the drama of the thunderstorm. In 
most of the remaining cases he is described as remote or 
hidden. To descend more to particulars—he is (1) sixteen 
times associated with Indra; (2) once mentioned alone as 
slayer of Vrtra ; (3) once identified with a mythical 
celestial steSfry (4) four times associated with the Maruts; 
(5) seven*tirnes* connected or identified with Agni; (6) once 
identified with Yaruna; (7) four times connected with 

Soma; (8) six times spoken of as-dwelling in the remote 
distance or in concealment. 

I propose to examine, under these eight heads, all the 
passages containing the name of Trita, believing that such an 
arrangement will conduce to greater clearness of treatment. 

I. Trita is associated with Indra in the following six¬ 
teen passages :— 

(1) YIII. 7 (a hymn to the Maruts), 24 : 

Anu Tritasya yudhyata/* 

§u$mam avann uta kratum, 
anv Indram vrtraturie. 

1 Sacred. Books of the East, yoL xxxii. p. ix. 
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They (the Maruts) re-inforced the spirit and might of 
Trita as he fought ; they re-(inforced) Indra in the 
victory over Vrtra. 

Trita and Indra are in this passage evidently regarded 
as both engaged in the conflict with Yrtra. 

Sayawa here considers Trita to be ‘ Trita Aptya, a rajam.’ 

(2) I. 52 (Indra hymn), 4 (last half) and 5 : 

Ta m vrtrahatye anu tasthur utayaA 
cusma Tndram avata ahrutapsava/j. 

Abhi svavrsfim made asya yudhyato 
raghvfr iva prava^e sasrur utaya h, 

I r ndro yad vajrf dhrsama/m andhasa 
bhinad 1 Yalasya paridhmr iva TritaA 

By that Indra, in the fight with Yrtra, stood his aiders 
(the Maruts), the mighty, the vigorous, erect in form. 

For him, as in intoxication he fought against the with* 
holder of rain, sped aiders (the Maruts) like swift (streams) 
on a slope, when Indra, the wielder of the bolt, emboldened 
by the (plant, = Soma) juice, cleft (him), as Trita (cleaves) 
the fences of Vala. 

The epithet, sva-vrsfi, occurs only in this -hymn (the 
words svavrsfim made asya yudhyataA being repeated in 
stanza 14), but undoubtedly refers to Yrtra. Siiyana 
rightly explains it as meaning 4 him who has the rain 
as his own’ (sva-bhuta-vrs/i-mantaw vrtram). Raghvl//, 
the swift, may equally well refer to mares, which are 
regarded as particularly swift in the Bigveda, and are 
therefore spoken of with special frequency in comparisons. 2 
The words dhrsainano andhasii explain the allusion in 
made. I consider it inadmissible to take, as Grassinann 
and Griffith do, the particle iva with Trita alone, because 
it is invariably used after the word to which it belongs 
in sense. 3 If the simile is complex, iva generally follows 

1 Cp. (9) line 4. 

2 Cp. Zimmer, Altindisches Leben, p. 231. 

3 See Grassmann’s Lexicon, s.v. iva. 
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its first word, but occasionally the second, as here. 
Sayawa takes paridhmr iva TritaA together, making 
Valasya depend on bhinat as equivalent to an accusative ! 
Ludwig, seeing the difficulty, translates ‘ when Indra. . . 
broke in pieces as it were the fences of Yala [and with 
him] Trita.’ To have to supply the words in brackets 
is, however, even more forced. The ellipse of the accusa¬ 
tive pronoun, according to my translation, is easy owing 
to the preceding accusative svavrs^im, and its reference 
to Vrtra is obvious, as he is mentioned both in stanza 4 
(vrtrahatye) and in 6, ‘when thou, 0 Indra, didst cast 
down thy bolt into the jaws of Yrtra ’ (vrtrasya yat . . 
nijaghantha hanvor, Indra, tanyatum). In any case, the 
poet evidently means to indicate that Indra and Trita 
here (as in YIII. 7, 24) perform practically the same 
feat, that is to say, release the pent up waters from the 
demon of drought. Sayana here takes Trita to be one 
of the three brothers Ekata, Dvita, Trita, mentioned in 
the Taittiriya Brahmawa III. ii. 8, 10, a passage which 
he quotes both here and on RV. I. 105. 1 

(3) Y. 86 (Indra-Agni hymn), 1 : 

fndra-Agni yam avatha 
ubha vajesu martiam, 
drlhii cit sa pra bhedati 
dyumna vawlr iva TritaA. 

The mortal whom ye two, Indra-Agni, help in conflicts, 
he breaks through even strongly-guarded riches, as Trita 
(breaks through) the reeds. 

The meaning is, that a man, aided by Indra and Agni, 
breaks through and thus gains strongly-guarded treasures, 
just as Trita breaks through the canes (regarded as a 
stockade inclosing the waters pent up by Yrtra and Yala), 
and thus releases the wealth-producing rain. This interpre¬ 
tation is supported by the parallel use of the expression 


1 See (36), p. 460. 
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‘the enclosures or fences of Vala’ in (2), and the employ¬ 
ment of the same verb ‘ bhid’ in both cases. There seems 
to be no other instance in the RY. in which the word va rii 
has the sense of reed, though the derivative meaning of 
‘ instrumental music ’ is not uncommon. It is apparently 
a feminine parallel (though with change of accent) of the 
masc. vana, 1 which occurs five times in the RY. with the 
senses ‘reed or pipe,’ ‘arrow’ (also once in RY. and com¬ 
monly in Sanskrit baha). 

My interpretation further receives some corroboration from 
the collocation of the verb ‘bhid ’ with other words meaning 
‘reed,’ as in RY. I. 32, 8, where Vrtra is described as lying 
‘broken like a reed’ (nada m na bhinnam). Pischel, in 
the Journal of the German Oriental Society (vol. xxxv. 
p. 718), takes dyumna in this passage against the Pada 
text (which has no Visarga) as an adjective in the acc. pi. 
agreeing with va n\h, and translates ‘ he breaks in pieces what 
is firm, as Trita the resounding reeds.’ This interpretation 
rests on an ingenious theory which he supports by a number 
of instances, that in the Veda expressions of colour are 
frequently applied to the cognate sound. 2 Ludwig translates 
the second half of the stanza ‘ he will break through even 
what is firm, [obtain] as Trita what is splendid through 
holy choirs.’ In his commentary he inclines to the inter¬ 
pretation ‘he breaks out (i.e. obtains) strongly enclosed 
splendour like Trita (Soma) the voices.’ But what either 
of these interpretations may mean, is not clear. Sayawa, 
who has alternative explanations, says ‘as Trita, a jRsi, 
refutes the arguments of opponents, or else, as Agni abiding 
in three places (tri-m sthane.su vartamana/z) the speeches of 
his adversaries.’ 


1 Cp. na d&, ‘reed’ (an. Aey. in RV.) and ‘music,’ natfr, ‘pipe’ (an. Aey. 
in RV.). 

2 I do not think that in one of these cases, the ‘ brightness ’ of laughter, 
loudness was really suggested to the Indian mind, but only whiteness (viz. that 
of the shining teeth). Mallinatha, for example, commenting on Meghaduta 
50 and 58 expressly says that the basis of comparison in similes connected with 
laughter is whiteness (dhavalyad dhasatvenotpreksha), this being a well 
established convention of poets (hasadinam dhavalyaw kavisamayasiddham). 
See Sahityadarpawa, 590«, and cp. Wilson’s Hindu Theatre, vol. ii. p. 197. 
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(4) X. 8 (Agni hymn 1 ) 7 : 

Asya TritaA kratuna, vavre antar 
icchan dhitim pitur evai^ parasya, 
sacasyamana/i pit(a)ror upasthe, 
jam! bruvawa ayudhani, yeti. 

By his (Agni’s) might Trita, within his lurking-place 
seeking a prayer to (his) supreme father 2 in his wonted 
way, being cherished in the lap of his parents, calling 
the weapons akin, goes forth. 

The first three words have a parallel in (18) ‘ yasya 
Trito vi ojasa,’ where the relative refers to the Soma 
draught which inspired Trita for the combat with Yrtra. 
Again, in (6), we read ‘ asya Trito nu ojasa,’ where Trita, 
strengthened by the might of Agni, slays the boar (= Yrtra) 
with his bolt. The words vavre antar seem to refer 
to the same circumstances as kupe avahitaA, ‘ buried in 
the well,’ in (36). There, however, he prays to the gods, 
here he wishes to pray to his father, as he usually does 
(evaiA). The supreme father is Dyu. 3 The two parents 
are heaven and earth. 4 This is the only occurrence of 
the denominative verb sacasya, presupposing a neuter 
abstract noun which is not quotable, derived from the 
root sac, to tend. In the lap of his parents ( i.e . Dyu 
and PrthivI) would mean in the cloud 5 from which he 
issued, being practically the same as vavre antar. Calling 
the weapons, i.e. the bolts which are produced from the 
sky, akin, simply means claiming them as belonging to 
his father Dyu, as they are in the next stanza spoken 
of as paternal 6 (pitryani). Trita is in fact preparing for 

1 In which the deity, according to the Anukramam, of stanzas 7 to 9 is Indra. 

2 With the construction of the words icchan dhitira pitu4, cp. the first line of 
(29) uta xah (jawsam uq'i jam iva (jmasi. 

3 Commonly but inconsistently spoken of in the nominative form Dyaus. 
See 448 and cp. X. 45, 8 (where Dyu begets Agni), and cp. p. 437 (where the 
son and the supreme name of the father are contrasted). 

4 See III. 2, 2; III. 25, 1, etc. 

5 Called the udder of Prqni in (19). 

6 In RV. VI. 44, 22, Soma, in alliance with Indra, is described as appro¬ 
priating the weapons of his father (ay km svasya pitur ayudhani I'ndur amusttat) 
in order to vanquish the demon Pa»i. 
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the conflict with Yrtra. Sayana here regards Trita as 
a ifei, Ludwig as Yayu. 

(5) ib. 8 : 

Sa pitriawy ayudhani vidvan 
Tndreaita Aptio abhy ayudhyat. 

Triclr$a/mm saptaracmim jaghanvan 
Tvasfrasya cin ni h sasrje Trito ga h. 


(5 a) ib. 9 : 

Bhurfd Tndra udinaksantam 6jo 
avabhinat satpatir manyamanam. 

Tvasfrasya cid Yicvarupasya gonam 
acakrawas trim clrs^ para vark. 

He, Aptya, knowing (his) paternal weapons, urged 
by Indra, fought against (the demon). Having smitten 
the three-headed, seven-rayed (Tvas^r), Trita has released 
the cows of the son of Tvas^r. 

Indra, the mighty lord, rent him who strove for great 
power (and) deemed himself (mighty). He has struck off 
the three heads of Y^varupa, the son of Tvastfr, taking 
possession of (his) cows. 

8. Trita now engages in the fight, here as the chief com¬ 
batant, Indra merely urging him on. That the name of 
the demon of drought slain by him, Vicvarupa Tvastfra, is 
merely a variation for Yrtra, is sufficiently clear from the 
fact that he is three-headed, like the corresponding demon 
in Avestan mythology. 1 He is called seven-rayed, doubtless 
because the demon of drought is a personification of the 
baneful form of the celestial fire or lightning, being called 
‘ ahi/ from the resemblance of forked lightning to a serpent. 2 

9. It is to be noted that exactly the same feat is here 
attributed to Indra, as to Trita in the preceding stanza. 


1 SBE., yoI. iv. p. lxiii. (§ 12). 

2 In I. 146, 1, Agni is called three-headed, seven-rayed (t.rimurdhanaw sapta- 
ratjraim). Cp. Hillebrandt, Vedische Mythologie, I. p. 532, who conjectures 
that Vhjvarupa is the moon, and that his father Tvas^r is the sun (pp. 513-30). 
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(6) X. 99 (Indra hymn), 6 : 

Sa id dasam tuvlravam patir dan 
sa/aksaw triclrsawam damanyat. 
asya Trito nu ojasa vrdhano 
vipa varaham ayoagraya han. 

He, the lord of the house, subdued the loudly-roaring, 
six-eyed, three-headed fiend. Strengthened by his might, 
Trita smote the boar with iron-pointed bolt. 

It is to be observed that though this obscure and late 
hymn is by the Anukrarnam assigned to Indra, and the 
matter of its last four stanzas is certainly appropriate to him, 
the name Indra occurs only in the concluding stanza, the 
fourth Pada of which is identical with the last line of the 
Agni hymn, X. 20. The last stanza may therefore be a later 
addition. Again, both patir dan, 1 in the only two other 
passages 2 where it is to be found in the singular, 3 and dam- 
pati in all its occurrences in the singular, 3 refer to Agni. 
Grhapati, lord of the house, is also a regular epithet of 
Agni. The evidence, therefore, favours the view that the 
first two lines refer to Agni, who is called 4 Vrtra-slayer , 
(see p. 472) more frequently than any other god except 
Indra. In this case the words, 4 asya Trito nu ojasa ’ would 
be parallel to 4 asya TritaA kratuna’ in (4). If Indra is 
after all intended by the first two lines, he and Trita would 
in this stanza both be represented as performing the same 
feat as they perform in (5) and (5a). ‘Asya Trito nu 

ojasa ’ would then be parallel in sense to ‘I^ndresita’ in 
(5). The epithets triclrsan and sa/ak$a are both applied 
to Tvasfra in QB. I. 6, 3, 1 and to (Agni) Narilcawsa in 


1 This word occurs five times in the RV. always preceded by pati, and always 
at the end of a triaftibh-Pada. There can, therefore, be no doubt that the parts 
of the compound ‘dam-pati ’ have been transposed for metrical reasons. ‘ Dan ’ 
stands for ‘dam’ (which, as an inflected word, occurs only once in the RV.) 
by the euphonic rule, which changes final radical m to n (cp. Whitney’s Sansk. Gr. 
§ 143a). 

2 RV. I. 149, Land I. 153, 4. 

3 Pati dan and dam pati mean either * husband and wife,’ or refer, in each case 
once, to the Alvins. 


This content downloaded from 173.54.122.101 on Sat, 13 Apr 2013 01:00:54 AM 
All use subject to JSTOR Terms and Conditions 



MYTHOLOGICAL STUDIES IN THE RIGVEDA. 431 

MS. IV. 13, 8. 1 That the boar is no other than Yrtra is 
shown by I. 61, 7, where it is said that Indra ‘pierced 
the boar 2 while shooting through the mountain 9 (== cloud). 3 
The word tuvi-rava occurs only here, but its meaning is 
undoubted owing to the frequency of ‘ tuvi-’ or ‘tuvl’ as 
the prior member of a compound with the sense of ‘ much, 
mighty/ The word ‘ vip/ though often used in other senses, 
does not appear except in this passage to mean ‘ bolt’; but 
as derived from the root vip, ‘ to quiver/ and accompanied by 
the attribute ‘ iron-pointed,’ 4 it cannot but have this signi¬ 
fication. 

(7) X. 48 (Indra hymn), 2 : 

Aham Tndro rodho vakso Xtharva;?as 
Tritaya ga ajanayam aher adhi, 
aha m dasyubhyaA pari nrmw&m a dade 
gotra ciksan Dadhice Matarifvane. 

I, Indra, (am) the protection (and) the breast-plate of 
Atharvan. For Trita I produced cows from the dragon. 
I from the fiends took their manly might, giving the 
cowstalls to Dadhyanc (and) Mataricvan. 

Indra, speaking in the first person, is here again 
represented as assisting Trita to obtain the cows or 
fertilizing waters from the demon of drought. He per¬ 
forms a similar service for Dadhyanc (the son of Atharvan) 
and Mataricvan, who are elsewhere described as bringing 
down the celestial fire to earth, and who are, as I hope 
to show in a subsequent paper, very intimately connected 
with the original nature of Trita. Sayana thinks Trita 
is here the Trita Aptya who had fallen into a well (with 
reference to RV. I. 105, 17). He also quotes a story 
from the Qatapatha-Brahmawa to the effect that Indra 
struck off the head of Dadhyanc for revealing to the 
Acvins the secret where Soma was concealed. 

1 Cp. Hillebrandt, Y.M. p. 531-2. 

2 In the preceding 1 stanza (I. 61, 6) Indra is said to have ‘ reached the vitals 
of Yrtra with the bolt.’ 

3 Vidhyad varahaw tiro adrira asta. 

* In I. 52, 8, the bolt of Indra is said to be ‘ made of iron’ (ayasa). 
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(8) II. II (Indra hymn), 19 : 

Sanema ye ta utibhis taranto 
Ti 9 va h sprdha ariewa dasyun, 
asmabhiam tat Tvastfr&w Yicvarupam 
arandhaya/i sakhiasya Tritaya. 

That we, overcoming all our foes by thy aids, (and) the 
barbarians by Aryan prowess, might prosper, therefore 
for our benefit thou didst deliver over Vicvarupa, the 
son of Tvastfr, to the Trita of (thy) friendship. 

(9) ib. 20 : 

Asya suvanasya mandinas Tritasya 
m Arbudam vavrdhano 1 astaA. 

Avartayat surio na cakram: 
bhinad Yalam 2 Tndro angirasvan. 

He cast down Arbuda, having been strengthened by 
that gladdening Trita who pressed Soma (for him). Like 
the sun he caused his wheel to whirl: Indra, attended 
by the Angirasas, rent Yala. 

In the first of these two stanzas we find Indra again, 
as in (5), (7), and possibly (6), aiding Trita in his conflict 
with the drought fiend. In the second stanza it is Indra 
who, encouraged by the Soma-pressing Trita, slays the 
demons Arbuda and Yala. Similarly in (1) and (5) and 
(5a) both Trita and Indra perform the same feat. 

I take ‘ tat’ to be the neuter adverb meaning ‘ therefore/ 
as correlative to the final sense latent in the relative (=yad 
or yena vayam). ‘Aryewa/ as balancing ‘ utibhi/^/ and 
used in the singular, seems to require an abstract sense, 
which, however, is nowhere among its numerous occurrences 
ffiven to it either in BR. or in Grrassmann. Otherwise it 

o 

must be understood to have a collective meaning 4 by the 
Aryans ’ = f by our Aryan forces.’ Though the word 4 sakhya ’ 
occurs in this passage only, there can surely be no doubt that it 
is the abstract formed from ‘sakhi’ like the frequent ‘sakhya.’ 

1 Cp. vrdhanah in (6). 

2 Cp. (2) last line. 
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Ludwig, however, analyses it into sa + akhya, meaning ‘ re¬ 
sembling/ His interpretation seems to me to be very 
forced. He thinks the statement that ‘ Indra delivered over 
the son of Tvastfr to Trita/ makes no sense. But, in the light 
of the passages we have already considered, it will probably 
be admitted to make extremely good sense. By helping 
Trita to release the cows of Tva str or the pent-up waters, 
Indra produces fertility and thereby wealth. 1 The rather 
curious use of the genitive ‘ to the Trita of (his) friendship ’ 2 
is equivalent to an attribute dative, ‘ sakhye Tritaya/ ‘ to his 
ally Trita.’ The participle ‘ suvana ’ (from the root su, ‘ to 
press ’) is frequently used, but always, except in this passage, 
with a passive sense. This is probably the reason why 
Bergaigne here wishes to identify Trita with Soma. 3 But 
the collateral form of this present participle ‘ sunvana 9 is, 
except in one instance, used in the active sense. It will 
also, I think, become sufficiently evident that Trita is always 
distinguished from Soma in all the passages yet to be 
examined in which the two deities are associated. 4 The 
genitive I make dependent on vavrdhana//, 5 ‘ elated by/ con¬ 
strued as a verb of rejoicing. 6 ‘ Like Stirya he caused his 
wheel to whirl/ doubtless simply means ‘ he sped to the 
combat on his car as swiftly as the sun speeds on his.’ 7 
Saya?za suggests as one interpretation that Indra ‘ whirled 
his discus (with the later meaning of cakra) as swiftly as 
the sun turns his chariot-wheel.’ He interprets ‘ Tritasya ’ 
as ‘for the sake of Trita,’ and ‘ suvanasya ’ by ( sutavataA,’ 
‘having pressed Soma.’ According to him Trita in both these 
stanzas is a Maharsi. In support of the statement in (8) 
that Indra slew Vicvarupa Tvas^ra he quotes TS. II. 5, l. 8 


1 The meaning of (8) is parallel to that of (3). 

2 Cp. Indrasya sakhyaya in (15). 

3 Rel. Ved. vol. ii. p. 327 : ‘ Le nom de Trita parait meme etre au vers II. 
11, 20, directement applique an Soma.’ 

4 See (31) to (34). 

5 Cp. (6) asya . . ojasa vrdhana/i.; also (2) dhrsamano andhasii; (18) yasya 
Trito vi ojasa, the reference being to the effect of Soma in the two latter passages. 

6 Trp, pri, vrdli: Delbriick, AIS. § 109, 2. 

7 There is a reference in (20) to Trita riding on a car (avavartat . . cakriya). 
s Cp. p. 479. 
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(10) Till. 12 (Indra hymn), 16: 

Yat soraam, Indra, Yisrcavi, 

yad va gha Trita Aptie, 

yad va Marutsu mandase sam indubhiA; 1 

17. Yad va, Qakra, paravati 
samudre adhi mandase, 
asmakam it sute rawa sam indubhi/a. 

If thou, o Indra, (drink) Soma beside Yiswu, or if beside 
Trita Aptya, or if beside the Maruts thou rejoicest in the 
drops (of Soma) ; 

Or if, o Qakra, thou rejoicest in the far distance in the 
(aerial) ocean, delight thyself in our Soma-pressing with 
the drops. 

The verb 4 drink ’ 2 is easily supplied from ‘ mandase/ 
‘rejoice in’ drops of Soma. Here (as in 9) we find Trita 
in his capacity of preparer of the celestial Soma, besides 
Yiswu 3 and the Maruts, supplying Indra with the beverage 
which inspires him with courage for the combat with Yrtra. 
Supposing Trita were here the god Soma, according to 
Bergaigne’s view, the juice contrasted with the deity 
would probably be called ‘ madhu/ or some such word, as 
so often in the ninth book. 4 Say ana thinks Trita Aptya, 
‘ son of .waters?*^ here a sacrificing Rajam. 

(11) Ylfl. 52 (Indra hymn), 1 : 

Yatha Manau Yivasvati 
Somaw QakrapibaA sutam, 5 
yatha Trite chanda Indra jujosasi, 
ayau madayase saca. 

As thou, o Qakra, drankest the pressed Soma beside 
Manu Yivasvat, as thou, o Indra, lovest a hymn of praise 
beside Trita, (so) thou delightest in the company of the 
active sacrificer. 

1 This stanza (9) occurs without variation in the SY. 

2 Cp (11) where 4 apibaA J is used in a similar collocation of words. 

3 Yisnu pours Soma for Indra in X. 113, 2 also. 

4 Cp. however IX. 1,9. 

5 The first two Padas are identical with those of VIII. 51, 1, except that 
‘ Samvaranau’ is there read instead of 4 ViYasYati.* 
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Indra here (as in 10 with Viswu, Trita, and the Maruts) 
drinks Soma with Manu Vaivasvata, i.e. in the realm of 
the Fathers, and receives a hymn of praise from Trita, 
who is both heavenly sacrificer and Indra’s associate in 
his warlike exploits. The word chandas occurs only 
eight times in the RV., all the occurrences, excepting this 
Valakhilya passage, being in the tenth book, and nearly 
all in undoubtedly late hymns. The meaning of ‘ metrical 
praise ’ comes out clearly in nearly all the passages. 
I incline to take Ayu not as a Proper Name (though 
it occurs as the name of a friend of Indra along with 
Manu), because in parallel passages, such as (10) and 
VIII. 54, 2, 1 Indra’s presence at the sacrifice of men is 
contrasted with his revelling with gods or Fathers. 

(12) IX. 32 (Soma hymn), 2: 

j 

Ad \m Tritasya yosano 
hkvim hinvanti adribhi/^, 
indum Tndraya pitaye. 2 

Then Trita’s maidens with stones urge him the tawny, 
bright drop, for Indra to drink. 

In the ninth book the ten fingers are constantly spoken 
of as preparing, adorning, or urging on the Soma juice. 
They are often called the maidens (yosawa^) or sisters. 3 
In IX. 14, 5 they are called the daughters of Vivas vat, 
who is closely allied to Trita. They can, therefore, very 
naturally be spoken of as the maidens of Trita, the 
preparer of the celestial Soma for Indra. According to 
Sayawa, Trita in this and the following stanza is a JRsi. 

(13) IX. 38 (Soma hymn), 2: 

Eta m Tritasya yosawo 
har \m hinvanti ad rib hi//, 
indum Tndraya pitaye. 

1 i.e. Yalakhilya 6, 2: ‘As thou didst rejoice with Sawvarta and K^a, so do 
thou, o Indra, rejoice with us.’ 

2 This stanza occurs without variation in SY. II. i. 2, 21, 3. 

3 IX. 14, 5-7; 15,8; 26, 5; 28, 4 ; 36, 3 ; 38, 3; 61, 7; 68, 7; 70, 4; 
71, 5 ; 72, 2 ; 80, 4-5 ; 85, 7; 91, 1; 92, 4 ; 94, 4, 7, 8; 97, 23. 

j.r.a.s. 1893. 29 
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This stanza, being identical (excepting etam instead of 
ad Im) with (12), requires no further comment* 

(14) IX. 34 (Soma hymn), 4: 

Bhuvat Tritasya marjio, 
bhuvad fndraya matsara^ ; 
sa m rupair ajyate hariA. 

Let him (Soma) be purified by Trita, let him be 
intoxicating to Indra. The tawny one is adorned with 
hues. 

In the RY. the agent of the gerundive may, as in 
later Sanskrit, be expressed by the genitive 1 as well as 
by the instrumental. The word ‘mat-sara’ (\/mad), in 
the RY. meaning ‘intoxicating , only, is used exclusively 
with reference to Soma. Here again, as in the four pre¬ 
ceding passages, Trita is regarded as preparing Soma for 
Indra. Sayawa thinks he is the seer of the hymn. 

(15) IX. 86 (Soma hymn), 20 : 

ManlsibhiA pavate purvia^ kavir, 
nrbhir yataA pari kocan acikradat. 

Tritasya nama janayan madhu ksarad 
Tndrasya Yayo li sakhiaya 2 kartave. 3 

The ancient sage (Soma) flows clearly by means of the 
wise (pressers) ; curbed by men he has neighed around the 
vats. May he calling up the name of Trita pour the mead 
for gaining the friendship of Indra (and) Yavu. 

The second line refers to the frequent comparison of the 
swiftly-flowing Soma with a steed. ‘ Producing/ no doubt, 
means ‘ suggesting 9 the name of Trita, who, when Soma is 
to be prepared for Indra, is naturally thought of. A similar 
reference seems to be contained in the second half of IX. 
75, 2, where it is said of Soma that ‘ the son assumes the 


1 Cp. Delbriick, AIS. § 221. 

2 Cp. (8). 

3 This stanza occurs in SY. II. ii. 1, 17, 2, where asisyadat is read for 
acikradat, while the last two Padas run as follows: 


Tritasya nama janayan madhu ksarann 
Iudrasya Vayuw sakhyaya vardhayau. 
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parents’ hidden name, the third, in the luminous realm of 
heaven ’: 

dadhati putraA pit(a)ror apicia m 
nama trtfyam adhi rocane divaA. 1 

Another passage I have found in which the parents (the 
word being matara and not pitara) of Soma are mentioned 2 
is in the fourth stanza of the same hymn (IX. 75), where he 
is spoken of as illuminating his parents heaven and earth 
(prarocayan rodasi matara ciiciA 3 ), a remark which may 
very well be due to the preceding ‘pitroA’ in stanza 2. 
The latter word is in all probability an adaptation from 
stanza 3 of I. 155, the last line of which is borrowed word 
for word, a hymn belonging to the end of book I. being 
almost certain to be older than one of the ninth : 4 

dadhati putro avaram param pitur 
nama trtiyam adhi rocane divaA. 

‘PutraA ’ in the latter passage refers to Viswu. 

(16) I. 163 (hymn to the steed 5 ), 2: 

Yamena dattam Trita enam ayunag, 

Tndra enam prathamo adhy atis^Aat; 

Gandharvo asya racanam agrbhwat, 
surad acvam, vasavo, nir atas^a. 

Him given by Yama Trita harnessed, Indra first mounted 
him 6 ; Gandharva grasped his bridle. From the sun, o 
Vasus, ye fashioned forth the steed. 

The sacrificial horse of the previous hymn (162) is in this 
hymn treated of as the celestial type of steeds (like Dadhi- 
kravan). As such he may be said to be given by Yama, 

1 Cp. divi rocanesu tritesu, p. 482. 

2 Also IX. 9, 3; cp. V.M. p. 430. He is often called ‘ div&A (ptjuA ’ ; 

cp. V.M. p. 3o4. / 

3 In IX. 85, 12, Gandharva does the same (prarurucad rodasi matara 9 uci/i). 

4 Cp. Oldenberg, Prolegomena, p. 263. 

5 That the celestial courser, as represented in this hymn, is intimately con¬ 
nected with the real nature of Trita, I hope to show in a subsequent papei\ 

6 This and stanza 9, as well as I. 162, 17, show that riding was known 
in the time of the RV., though driving was certainly the ordinary practice. 
Cp. Zimmer, AIL., p. 295. 
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who dwells in the remotest part of the heavens, the region 
of the departed. The etymological meaning of Yama ‘ the 
restrainer,’ may also very well have been in the poet’s mind. 
No god could so appropriately be said to get him ready 
as Trita, if my view of this deity’s essential character is 
correct. 1 Indra as the constant associate of Trita would 
naturally perform some similar act, while Gandharva, the 
guardian of the celestial Soma, with which both Indra and 
Trita are so closely connected, may well be said to hold the 
rein. As the type of brilliant swiftness, the celestial steed 
might naturally be described as fashioned out of the sun. 
Sayawa thinks that Trita here is ‘ Vayu abiding in or 
extending through the three regions earth, etc.’ 

II. Trita is once identified with the celestial horse, the 
type of brilliant speed. 

(17) I. 163, 3: 

jYsi Yamo asi Adityo, arvann, 
asi Trito guhiena vratena, 
asi Somena samaya viprkta, 
ahus te trim divi bandhanani. 

Thou art Yama, thou art the Sun, o steed, thou art Trita 
by secret op§jat.ion. Thou art distinct from Soma. They 
say thom Ijastr tltfee bonds in the heavens. 

Here the steed is actually identified with three of the 
deities with whom he is associated in the preceding stanza. 
With Yama he is identified probably because he comes from 
Yama’s realm, just as in the following stanza the poet says: 
4 Thou appearest to me like Yaruwa, o steed, where they 
say thy highest birthplace is.’ 2 He is identified with the 
Sun, which the preceding stanza stated to be the source out 
of which he was fashioned. The chariot of the Sun is 
drawn by one or more coursers, and in RV. VII. 77, 3 
Surya is actually spoken of as a bright and beautiful steed 
led on by the Dawn. 3 Owing to his hidden working he 

1 See p. 467. 

2 Uteva me Varuna9 chantsi, arvan, yatra ta ahM paramkwi jam tram. 

3 See Muir, Sanskrit Texts, vol. v. p. 158. 
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is identified with Trita, who lurks in the cloud. 1 Yi-prkta 
is explained by both Madhava on TS. IY. 6, 7, 1, and 
Mahidhara on YS. 29, 14, as 4 specially joined y (vicese^a 
yuktaA), Mahidhara adding 4 mingled together, identified ’ 
(samprktaA, eklbhuta/j), 2 and Say ana similarly says that 
vi-prkta is equivalent to sam-prkta. But this is obviously 
a forced interpretation, there being no analogy for such a 
meaning. With verbs of joining or mixing (and, in fact, 
more or less with all other verbs as well) the preposition 
vi has invariably a disjunctive sense. 3 Madhava’s explana¬ 
tion of 4 samaya ’ is ‘ samaye, praptakale/ 4 in due 
season/ and MahTdhara’s is 4 saha/ The latter seems 
probable, the inst. fern, having the same sense as the acc. 
neut. 4 samam/ and being used like 4 saha ’ with 4 viyoga ’ 
(separation from) in classical Sanskrit. Both, in the St. 
Petersburg dictionary, explains the word as 4 thoroughly/ 
and translates the passage 4 thou art thoroughly distinct 
from Soma (the moon)/ The thought in the poet’s mind 
would thus seem to have been 4 To those who understand 
thy secret nature thou art really the same as Trita the 
preparer of Soma, but though associated with thou art 
distinct from Soma/ What is meant by the 4 three bonds ’ 
it is not possible to say with certainty. The conception 
of the poet may have been similar to that in the descrip¬ 
tion of the mythical steed Dadhikravan in IY. 40, 4 : 
‘Bound by neck, flank, and mouth this courser hastens his 
speed 4 ; working mightily according to his power Dadhikra 
bounds along the bends 5 of the paths/ 6 A kind of triple 
harness specially adapted to promote speed in a racer would 
thus be implied. These three bonds are in the next stanza 


1 kupe (36), vavre (5). 

2 Cp. Ludwig, vol. y. p. 384. 

3 Cp. Delbriick AIS. p. 466. 

4 Ksipamm, a word occurring only here, but clearly derived from the root 
ksip ‘ to hurl or speed ’ (cp. ksipra, swift) ; according to BR. it means * whip.’ 

5 Probably referring to the jagged course of lightning. 

6 Utk sya vajr ksipamm turawyati, grivayam baddho apikaksk asani, &ratu»» 
dadhikru anu sawtavituafc, patham ankawsi anu apaniphawat. 
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(I. 163, 4) said to be in heaven, the waters, and the sea. 1 
Or the reference may be to the three courses or paths of 
Trita (trim, sc. yojanani, Tritasya) in (34). In I. 164, 9 the 
thunder-cloud is spoken of as being in these three yojanas 
(trisu yojanesu). 2 According to Sayawa Yama here is Agni, 
and Trita either Yayu pervading three regions (trim 
sthanesu tayamanaA) or a 22si of that name. Mahldhara 
thinks Trita is Indra (tristhana Indra/*) while Madhava 
takes him to be Vayu (trisu loke.su tray ate vistaryata 
iti!). 

III. We have already seen Trita frequently associated 
with Indra in the conflict with the demon of drought. 
In one other passage he is represented as slaying Vrtra 
without any reference to Indra. 

(18) I. 187 (Praise of Soma 3 ), 1 : 

Pituw nu stosam 
maho dharma^am tavmm, 
yasya Trito vi ojasa 4 
Yrtrkm viparvam ardayat. 5 

I will now praise the draught, the supporter (and) 
the strength of the mighty (god), by whose power Trita 
rent Yrtra joint from joint. 

The genitive ‘ maha /* 9 may naturally be understood to 
refer to Trita. The word ‘ vi-parva ’ occurs only here. 
BR. explain it as meaning ‘ jointless, i.e . having no 
vulnerable spots/ It seems more natural to take it in 
a proleptic sense : (struck him) so that his joints were 
scattered. Thus it is said elsewhere: ‘Yrtra lay scattered 
in many places/ 6 The general sense is, however, in no 
way affected by this variation in detail. Trita here, as 
Indra otherwise so frequently, is described as nerved for 

1 Trim ta ahur divi bandhanani, trim apsti, trim ant kh samudre. 

2 Cp. Haug, Vedische Rdthselfragen und Rathselspruche, p. 20. 

3 ‘ Annastuti ’ according to the Anukramam. 

4 Cp. (4) and (6). 

5 The same verb is used in connexion with Indra in X. 147, 2 (Vrtram 
ardayaA). t 

6 Purutra Yrtro aijayad vyastaA : I. 32, 7. 
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the conflict with Yrtra by the Soma draught. Hence 
he is by Say ana here identified with Indra. 1 

IV. Trita is four times associated with the Maruts. 

(19) II. 34 (Marut hymn), 10 : 

Citra m tad vo, Maruto, yama cekite 
Prcnya yad udhar api apayo duhu/?, 
yad va nide navamauasya, Rudriyas, 

Tritam jaraya jura tarn, adabhiaA. 

That shining course of yours, o Maruts, shines forth when 
(her) kinsmen 2 have milked 3 the udder even of Prcni, 4 or 
when for the discomfiture 5 of him 6 who boasted, 7 o sons of 
Rudra, (and) for the wearing out of them that age, 8 ye, 
o unerring ones, (released) 9 Trita. 

The translators and interpreters have made very little of 
this stanza. It is sufficiently clear, to begin with, that the 
release of the pent up waters from the rain-cloud, is referred 
to in the first two lines. The course of the Maruts may 
well be said to shine forth when the lightning issues from 
the thunder-cloud. That the udder of Prcni, the rain-cloud, 
should be milked by her offspring the Maruts, is a natural 
enough figure. When, further, we find Trita in the next 
two lines mentioned with the Maruts, who, as we have 
already seen in (1), reinforced him in the combat with 
the demon of drought and who are constantly associated 
with Indra in that same conflict, we are irresistibly led 
to expect an allusion to a fight with Yrtra. Regarded 
in this obvious connexion, the obscure wording of these two 

1 Yistirwatama/i prakhyatakirtis trisu ksityudisthanesu tayamiino ’pi Indra4. 

2 i.e. her sons, the Maruts themselves. 

3 This change from the second to the third person is not uncommon in the RY. 

4 i.e. their mother, the rain-cloud. In VIII. 7, 16 the Maruts milk the unfail¬ 
ing spring (utsam), and in IX. 34, 5, the sons of P-/\*ni (the Maruts) milk Soma. 

5 Lit. reproach or blame. 

6 i.e. Yrtra. 

7 Either from Vnu, ‘to praise,’ ‘of him who praised himself’(cp. manya- 
manam, ‘him who thought himself mighty’ in 5), or from Vnu, ‘ to shout’ 
(cp. tuviravam, ‘roaring mightily,’ p. 430, and I. 52, 10, ‘heaven reeled with 
fear at the roar of the dragon ’). 

8 i.e. the serpents (ahi) that cast their old skins. 

9 Supplying ‘duha’ the second pers., owing to the vocatives, from the pre¬ 
ceding third pers. duhuA: lit. ‘ milked out,’ i.e. elicited from the rain-cloud Trita 
who lurked in it (cp. 4 and 36). 
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lines yields an excellent sense. The path of the Maruts 
shines forth when they release the rain or when they set 
free Trita, who has been lurking in the udder of the cloud, 1 
in order to defeat the fiend. Similarly in (22) the Maruts 
find Trita and instruct him how to help, and in (21), when 
the storm-gods set forth, Trita thunders. The datives and 
genitives ‘nide navamanasya’ and * jaraya juratam 9 obviously 
balance one another. It seems preferable, though the 
difference of meaning is but very slight, to derive ‘ nava¬ 
manasya ’ from \/nu, ‘to praise/ as this forms an antithesis 2 
to ‘nide/ ‘for the blame of him who praises himself’ ( i.e . 
of the boaster). The words ‘jaraya juratam’ are evidently 
intended for a play on the verb jr or jur, and seem to 
contain a veiled allusion to the demons of drought as 
serpents (ahi) which cast their old skins. This somewhat 
bold interpretation is supported by the meaning of the 
word jarayu, the slough of a serpent. The past participle 
‘juma’ is also used in KV. IX. 86, 44 to mean the ‘cast 
off’ skin of a snake: ‘he glides like a serpent from its 
worn out skin.’ 3 Ludwig, in his commentary, notes several 
points of importance in the interpretation of this stanza, 
though he fails to see their bearing on the general sense. 
He here regards Trita as Soma. Sayana thinks he is a 
i?.si. Prof. Max Muller 4 has a long note on this stanza, 
but arrives at no definite conclusion as to its true mean¬ 
ing, which he says remains “ as unfathomable as ever.” 

(20) ib. 14 : 

Tan iyano mahi varuthara utaya 
upa ghed ena namasa grmmasi, 

Trito na vdn paiica hotfn abhistfaya 
avavartad 5 a varan cakriyavase. 

1 In (4) he is in a lurking place (vavre) preparing for the conflict with Yrtra, 
and in (36) buried in a well (kupe) he prays to be released. 

2 This antithesis is also contained in the last stanza of this hymn: ‘ ye free 
(your) praiser from blame’ (nido munchtha vandituram). 

3 Ahir na jur^am kti sarpati tvacam. 

4 Veaic hymns, SBE. vol. xxxii. p. 305. 

• Cp. (9). 
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With this adoration we praise them as Trita (did), 
seeking high protection for help, (them) whom as five 
sacrificers may he with his car whirl down for welfare 
(and) for favour. 

We should have expected the plural ‘iyana/*/ but the 
singular is possibly used in order to include the parti¬ 
cipial clause in the comparison ‘ Trito na.’ Trita here 
praises the Maruts, as he praises Indra in (11), and calls 
upon them for help (that is to say, to release him from 
his lurking-place in the cloud), just as he does to his 
father in (4) and to the gods in (36). Trita is further 
besought to come down to earth with his chariot 1 (as in 
26 he takes up his abode in the dwellings of men), 
bringing the Maruts with him 2 as five sacrificers. There 
is a somewhat similar allusion in stanza 12 of this hymn, 
where it is said of the Maruts that “ they, the Dacagvas, 3 
first offered the sacrifice.” 4 Five hotrs are otherwise 
not spoken of, though seven are often mentioned. In 
RV. III. 7, 7, however, seven priests (vipra/*) are said 
to guard the place of the bird (i.e. of Agni) with five 
adhvaryus. 5 Trita is here conceived as bringing the Maruts 
to take part in the sacrifice, just as Agni brings the 
various gods. Sayawa thinks Trita here is a Bsi. 

(21) Y. 54 (Marut hymn), 2 : 

Pra vo, Marutas, tavi-sa udanyavo 
vavovfdho atjvayuja/* parijraya/*, 

Sa m vidyuta dadhati. vacati Trita/*, 
svaranti apo avana parijraya/h 

Onward (go), o Maruts, your wandering hosts, strong, 
abounding in water, increasing vigour, yoking steeds, while 

1 Cakri, lit. ‘ wheel.’ 

2 I take avaran predicatively, ‘ as lower (sacrificers),’ i.e. on earth. 

3 A group of wind-gods, mentioned seven times in the RV., who assist Indra 
in battle and offer him Soma and songs of praise. 

4 Te Da^agvil/i prathama yajnhm uhire. This is probably only a mythological 
way of saying that wind is necessary for wafting the sacrifice. 

6 Cp. also X. 124, 1 : ‘Come, 0 Agni, to this our sacrifice, which has five 
courses, is threefold, and seven-threaded.’ 
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they surround (him 1 ) with lightning. Trita thunders; the 
waters roar wandering in their course. 

The verb has to be supplied with the preposition, as is 
often the case in the RV. This, perhaps, accounts for the 
verb d&dhati being accented in the relation of antithesis. 
In antithetical principal clauses, the verb of the first only 
is accented; but as the verb of the first is here omitted, 
the verb of the second has assumed the accent. This accentu¬ 
ation would also indicate that dadhati was to be construed 
with the preceding subject in the plural. If the reading 
were dadhati, the verb might be understood as a third 
pers. sing, according to the first conjugation 2 referring to 
Trita. As accented with the acute, dadhati cannot agree 
with Trita. Prof. Max Muller translates “ When they aim 
with the lightning, Trita shouts,” but he has no note. 3 
Ludwig finds a difficulty in the construction of ‘ skm vidyuta 
dadhati/ because sam-dha never seems to be construed with 
the instrumental, but only with the locative in the RV. 
This is, however, only due to the fact that in all these 
instances sam has the intensive sense (merely strengthening 
dha), and not the sociative. Verbs meaning ‘ to join’ are 
regularly construed with the instrumental. These difficulties 
of the third line hardly affect the general sense of the 
stanzav th|t .'f^ien the mighty storm-winds go forth, the 
lightnings flash, Trita thunders, the waters rush forth.” 
Here again we find Trita playing his part in the drama 
of the thunderstorm, when the pent-up waters are released. 
His nature in fact comes out more clearly than usual, thanks 
to the verb ‘vacati.’ He cannot here be any other than the 
god of lightning. Bergaigne 4 admits this, though Ludwig 
thinks that his character is here as obscure as elsewhere, 
inclining, however, to identify him with Soma. Sayawa 


1 i.e. Trita. 

2 dadhanti and dadhantu each occur once, dadhate (3rd sing. A.), seven times 
in the RV. This is a beginning of the transition from the second to the first 
conjugation, which became fixed in the pre-Vedic period, e.g. in stlia, tisthaXi 
(Gr. '((TTrj/ju). 

3 SBE. vol. xxxii. p. 325. 

* Eel. Ved. II. 327. 
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here makes Trita out to be 4 the cloud, or the host of Maruts, 
extending through three regions/ 1 

(22) X. 115 (Agni hymn), 4: 

Vi yasya te jrayasanasyajara 
dhaksor na vata h pari santi acyuta/a, 
a ranvaso yuyudhayo na satvanam 
Tritam nacanta pra cisanta is/aye. 

Thee, whom far-striding like one eager to burn, o thou 
who agest not, the winds that stumble not, attend, they 
like eager warriors found as heroic Trita instructing (him) 
to help. 

4 Yasya te 9 I explain as equivalent to 4 tva yasya 9 by 
attraction, 4 Tritam , being in apposition to this 4 tva/ The 
meaning of the whole stanza is : 4 The warlike Maruts who 
constantly accompany the flaming Agni, 2 found him (Agni) 
in the form of the heroic Trita (lurking in the cloud), and 
instructed him to help (in the conflict with the drought- 
fiend)/ The attribute 4 satvanam 9 evidently refers to Trita’s 
warlike character. Throughout this group of four passages 
(19 to 22), as well as in (1), it is implied that the Maruts 
are associated with Trita in the conflict with Yrtra, just as 
they are with Indra in a similar capacity. Grassmann takes 
4 na 9 to be the negative, and 4 pari santi 9 to mean 4 hinder/ 
translating 44 whom when flaming the winds do not hinder.” 
Such a negative mode of expression seems very unnatural 
here, while there seems to be no evidence in the RV. that 
pari with as (or even bhu), and the genitive (which is ex¬ 
tremely rare) should mean 4 hinder* and not 4 surround/ 
Ludwig takes 4 na’ to be 4 like/ but connects it with 4 acyutah/ 
rendering 4 as it were not stumbling/ That a particle which 
regularly follows its word, should be construed with a word 
coming a long way after it, would, however, be unpre¬ 
cedented. In his commentary he thinks it may be the 
negative, suggesting the translation 44 whom the winds do 

1 Trisu sthane.su tayamano raegho marudgawo va. 

2 Agni, as well as Indra, is in the EV. called marut-sakhi,’ ‘having the 
Maruts for his friends.’ 
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not overpower.” He is uncertain as to the meaning of Trita. 
Sayana here identifies Trita with Agni. 1 

Y. Trita is associated or identified with Agni in six 
passages. Excluding these six, we have already found him 
identified with Agni in (21), 2 mentioned with Agni and 
Indra in (3): 

(23) Y. 9 (Agni hymn), 5 : 

Adha sma yasya arcayaA 
samyak sawyanti dhummaA, 
yad Im aha Trito divi 3 
upa dhmSteva dhamati 
ciclte dhmatari yatha. 

Whose flames as he smokes then especially rise together 
in one direction, when Trita in the sky blows upon him 
like a smelter (and) sharpens (him) as in a smelting furnace. 

The words ‘ dhmata' and ‘ dhmatari ’ 4 occur only in this 
passage. BR. regard the latter as a neuter. This view 
is supported by the distinction between sthatr as a masc. 
and sthatr as a neut. Ludwig considers ‘ dhmatari , to 
be a nom. masc. (without the s) meaning ‘bellows/ His 
reasons do not seem to me to be at all convincing. Agni 
blown upon and sharpened in the sky obviously means 
lightning. In other words Trita is preparing his weapons 
for the fray as in (4). Ludwig thinks Trita here is 
Yayu, while Say ana identifies him with Agni, who per¬ 
vades or extends beyond the three regions. 5 

(24) Y. 41 (YicvedevaA hymn), 4: 

Pra saksano divia/^ Kanvahota 
Trito divaA sajosa, Yato, Agni4, 

Pusa, BhagaA prabhrthe viyvabhoja 
Aji m na jagmur acuacvatamaA. 


1 Tritam trisv ahavanlyadisu sthanesu tatam vistrtam tvam. 

2 And not improbably' associated with him in (6) also. 

3 Cp. divy^/i in (24). 

4 dhmatari in the Pada text. 

5 Tritas tri- (su sthanesu ta-)to vyaptas trb?i sthanani vatitya. 
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Trita victorious, celestial, whose priest is Kawva, associate 
of Dyu, Vata, Agni, Pusan, all-nourishing Bhaga, have 
come to the offering, as those who have fleetest steeds 
(come) to the contest. 

Saksawa is to he found in this passage only, hut must he 
identical in meaning with saksam, which occurs three times 
in the RV., governing the accusative, with the undoubted 
sense of ‘ conquering/ Griffith takes the first line as 
referring to Indra, perhaps because saksaai is once used 
in connexion with Indra. But, in the first place, if Indra 
were meant, he would, like the other gods in this stanza, 
have, I think, certainly been mentioned by name, for Trita 
also is a heavenly conqueror. Moreover, Kawvahota would 
be less appropriate to Indra than to Trita. This compound 
it is true occurs only here ; but Kawvasakhi, ‘ he who 
has Kawva for his friend/ also occurring only once, is an 
epithet of Agni, who is spoken of as ‘ that same Agni, 
most Kawva-like, having Ka/sva for his friend/ 1 It is 
to be noted that this Agni is mentioned in the stanza 
immediately following that in which Agni is identified 
with Trita (22). Trita is also identified with Agni in 
(26) and (27). The epithet may therefore very well be 
applied to Trita as a form of Agni. It is no sufficient 
objection to say that Trita being mentioned in the same 
stanza as Agni, cannot here be a form of Agni; for the 
sun, here represented by Pusan, though also a form of 
fire, is here mentioned along with Agni as well. It may 
be noted that all the deities enumerated in this stanza, 
with the exception of Vata, are gods of light. Ludwig 
and Griffith render diva4 sajosa/a by ‘accordant with 
Dyaus’; but as this very frequent adjective is otherwise 
invariably construed with the instrumental, I have treated 
it as a substantive. Grassmann regarding saksawo divya4, 
f the heavenly conqueror/ as some other deity, takes 
Trito diva h together as ‘ Trita of the sky/ and makes 
sajosaA an absolute adjective : ‘ Fire, Wind, accordant/ 

1 Sa id AgniA KanvatamaA Kawvasakha; X. 115, 5. 
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I can find no parallel passages in support of taking divaA 
sajo-saA with Yata; while there is much in favour of 
these words referring to Trita. The latter god is here 
called ‘ divyaV and is described in (23) as kindling 
lightning in heaven (divi). If he is a form, of Agni, he 
is undoubtedly a son of Dyu. In (4) and (5) he prays 
to his father and claims his father’s weapons, that is to 
say, the bolt which issues from the sky. All the gods 
here enumerated are thought of as coming to partake of 
the sacrifice, and vying with one another in speed, just 
as men who have the swiftest steeds engage in the race; 
for only such can expect to be successful. Instead of 
prabhrthe construed with prajagmuA, prabhrtham as parallel 
with ajim might have been expected. Ludwig thinks 
Trita here is Soma, or possibly Yayu. Saya^a makes the 
word an attribute 1 of Yatataking the words Trito diva4 
sajo.sa Yata h together. 

(25) ib. 9: 

Panita Aptyo yajata^ sada no 
vardhan na h chmsam nario abhislau.* 

10. Yrsno astosi bhiimiasya garbhaw 
Trito napatam apam suvrkti: 

. * g£wTW.Agnir etarl na cusai^, 
cociskeco ni riwati vana[ni]. 

May Aptya ever to be adored by us, friendly to man, 
when praised in (his) helpfulness bless our prayer. 

I have lauded with goodly hymn the germ of the 
terrestrial hero, Trita, the son of waters : Agni neighs, like 
a swift mare, with pantings, with flaming mane he lays low 
the forests. 

9. Trita, here mentioned by his frequent epithet 3 Aptya, 4 

1 Trisu ksityadisthanesu tayamanaA 

2 Cp. abhi.s/aye in (20). 

3 Which Saya//a here, by way of a change, explains not by apam putraA 
but by aptavya/* sarvai/i, ‘ who is to be obtaiued by all.’ This explanation is to 
be traced to Yaska’s remark ‘ aptya apnote/* ’ (the word) aptyaA (is derived) 
from the root ‘ ap ’ (Nir. XI 20). 

4 See p. 473-4. 


This content downloaded from 173.54.122.101 on Sat, 13 Apr 2013 01:00:54 AM 
All use subject to JSTOR Terms and Conditions 



MYTHOLOGICAL STUDIES IN THE RIGVEDA. 


449 


would naturally be called ‘ friendly to man ’ as releaser of 
the fertilizing waters. 

10. The main difficulty of this stanza is in the words 
astosi and TritaA The choice lies between accepting astosi 
as a third person singular and emending Trito to Tritam. 
Ludwig, Bergaigne, and Griffith agree in rendering astosi 
as a 3rd sing. aor. with Trita as its subject. Grassmann, on 
the other hand, taking it as a 1st sing, is obliged to ignore 
Trita by emending trito to uto (uta-(-u). If an emen¬ 
dation must be made, that which I propose, ‘Tritam/ 
is less violent, while suiting the sense admirably. The 
arguments against astosi being a 3rd sing, are very 
strong. Apart from the form under consideration no 
single instance of the 3rd sing, middle of the s-aorist 
in -i (i.e. s-i) can be quoted. 1 Again, the regular 3rd 
sing. aor. middle of this verb (a-stos-^a) actually does occur 
in the BY. Thirdly, the internal evidence of this hymn 
strongly favours the first person. In 16 of its 20 stanzas 
the poet refers to himself in the first person singular 
or plural, the verb occurring four times 2 in the first 
sing, and four times 3 in the first plur. Fourthly, the 
wording of stanza 9 ‘ May Aptya praised fulfil our 
prayer’ naturally suggests that Trita should be the 
object of the poet’s praise in stanza 10. I have therefore 
decided in favour of reading ‘Tritam’ for ‘Trito.’ 4 This 
gives the exact sense we might expect from what we already 
know of Trita’s nature. The meaning then would be ‘ I have 
praised Trita, the germ from which the terrestrial hero (i.e. 
Agni on earth) is developed, the son of waters (the well- 
known epithet of Agni in his lightning form).’ 5 Agni in 
the last two lines as lightning is compared to a neighing 6 


1 -i is, of course, the regular termination of the 3rd sing. aor. passive (a-stav-i, 
etc.) and -i coalescing with a preceding thematic a to e is common in the 3rd 
sing. pres, middle (stave, stushe, etc.). 

2 In stanzas 3, 7, 8, and 14. 

8 11, 13, 16, 18. 

4 See p. 476, line 7. 

5 Cp. p. 475. 

8 Cp. ‘ Trita roars ’ in (21). 
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mare 1 with flowing mane 2 rushing to burn down the forests. 
The words ‘etari na cusaiA’ 3 present some difficulties. I 
have taken etari as a feminine of *et/, courser. 4 The Pada 
text, however, reads etari, just as dhmatari for dhmatari in 
(23). Ludwig regards this word also as a nom. masc. 
without s. He thinks Trita is Yayu here, while Sayawa 
identifies him with Agni pervading three regions. 5 

(26) X. 46 (Agni hymn), 3: 

Imam Trito bhuri avindad icchan 
Yaibhuvaso murdhani aghniaya/j; 

Sa cevrdho jata a harmiesu 
nabhir yuva bhavati rocanasya. 

Trita Yaibhuvasa eagerly seeking (him), found him on 
the head of the cow (z=cloud) ; he, increaser of welfare, 
when born in houses becomes as a youth the centre of 
brightness. 

The abstract personified form of the celestial Agni is 
here represented as endeavouring to find the lurking fire 
in the sky. This is a mythological way of accounting 
for what must in primitive times have been regarded as 
the remarkable fact that the fire of lightning is always 
hidden except when it flashes forth for a moment in the 
thunderstorm. The word Vaibhuvasa occurs only in this 
passage. It is probably derived from vibhu-vasu, ‘having 
excellent goods/ an epithet of Soma which occurs twice. 6 
It would then mean ‘connected with Soma/ referring to 
Trita in his character of preparer of the celestial nectar 


1 Mares are regarded in the RV. as especially swift, and are, therefore, fre¬ 
quently referred to in similes. Cp. AIL. p. 231. 

2 In I. 164, 44, the Sun, Agni, and Lightning are spoken of as the three 
having flowing hair (trayaA kecinaA). Cp. Haug, Vedische Rdthselfragen y 
p. 52. 

3 Which recur in RY. VI. 12, 4, with reference to Agni: ‘ By our friends that 
Agni, Jatavedas in the house, is praised like a fleet mare owing to his pan tings 
(sasmakebhir etari na qusair AgniA stave dama a jutavedaA). 

4 Cp. eta, ‘swift antelope,’ and eta-^a, ‘steed.’ 

5 Tritas tir«atamas trisu sthanesv anye$u tritvapannesu tayamano ’gniA. 

e RV. IX. 72, 7 and IX. 86, 10. 
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or releaser of the fertilizing rain. Trita is farther said 
to have found the hidden fire on the head of the cow, 1 
that is to sa}', on the top of the cloud. Words meaning 
cow are, as is well-known, frequently used to denote the 
rain-cloud in the RV. 2 We have already found Trita con¬ 
nected with the udder of the rain-cloud in (19), while in 
(22) the Maruts are said to have found Agni in the form 
of Trita. Being the ‘ germ of the terrestrial 9 Agni, if 
my interpretation of (25) is correct, and having come 
down from his original home in the sky to earth (20), 
he is now said to have been produced in the houses of 
men as in (27). The attribute cevrdha, 3 ‘ increaser of 
welfare/ is analogous in sense to narya in (25). ‘The 
centre of brightness 9 is a graphic expression for the 
‘ youthful y or recently kindled Agni on the altar or the 
hearth. As Trita here, so the Bhrgus in the preceding 
stanza (X. 46, 2) are described as finding Agni in the 
rain-cloud: ‘Worshipping, eager, seeking him with adora¬ 
tion, wise Bhrgus pursued him like a lost beast by its 
tracks and found him lurking in secret in the gathering 
place of the waters/ 4 Ludwig is of opinion that Trita 
is here an actual human person and that the cow is the 
fire-stick. Griffith thinks that he is possibly Vayu. Ac¬ 
cording to Sayawa he is a i?«si. 

(27) ib. 6: 

Ni pastiasu Trita/* stabhuyan 
parivito yonau sldad anta/*. 5 
ata/* samgrbhia vicam damuna 
vidharmamt ayantrair lyate nrn. 

1 h-ghnya or a-ghnya, ‘not to be slain or injured’ (Vban), bears witness 
to the fact that even in the time of the RV. the cow was regarded in the light of 
a sacred animal. The word occurs sixteen times in the RV., while the cor¬ 
responding raasc. form is to be found three times. 

2 See especially s.v. ‘ go ’ in BR. 

3 For ceva-vrdha. 

4 Im km vidhanto apa >n sadhasthe pa^uw nh nasfam padair anu gman, guha 
catantam u^ijo namobhir icch&nto dhrra Bhrgavo avindan. The words guha 
catantam and padair anu gman occur also in I. 65, 1. 

5 With this line compare ‘ sa matur yona phrivlto ant&4,’ said of lightning in 
I. 164, 32. 

j.r.a.s. 1893. 30 
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Establishing himself in houses Trita seated himself en¬ 
veloped (with flames) within his abode. From hence the 
house-friend of settlers collecting (them) goes among men 
by distribution, not by (means of) bonds. 

Here Trita is again spoken of as taking up his abode in 
the houses of men, the first line corresponding to ‘ jata a 
harmyesu ’ in (26), while the second means practically the 
same thing as the statement in that stanza that ‘ he becomes 
the centre of brightness/ ‘ParivitaA' no doubt means 
* enveloped with flames/ the latter word being, for instance, 
supplied with the same participle in X. 6, 1, where Agni 
is described as ‘ shining forth surrounded with flames/ 1 
The last two lines present difficulties which have greatly 
puzzled interpreters ; but it is at any rate sufficiently clear 
that Trita, that is to say, Agni who has descended to earth, 
is regarded as a house-friend who visits men. The doubtful 
words are sawgrbhya, vidharmarm, and ayantrai/b The 
reference may be that Agni when once established on earth 
as the house-friend who collects people around him, visits 
men for domestic purposes by means of distribution, 2 and 
not by attrition produced by cords 3 and employed for 
sacrificial purposes. According to Sayawa, Trita here is 
Agni distributed in three places, i.e . the three sacrificial fires 
garhapatya, etc. 

(28) X. 64 (Vicvedeva/* hymn), 3 : 

Nara va camsam Pusanam agohiam 
Agniw deveddham abhi arcase gira, 

Suryamasa Candramasa Yamaw divi 
Tritaw Vatam Usasam Aktum Acvina. 

I have praised with my song Pusan praised of men, 
Agni who cannot be concealed, kindled by the gods, Sun 

1 bhunubhi/i . . . parivlto vibhava. 

2 Cp. X. 80, 4: Agner dhamani vibh>ta purutra, ‘ Agni’s abodes are dis¬ 
tributed in many places. ’ 

3 a-yantra is a air. Key. but yantra occurs twice in the RV. in the sense of ‘ bond ’; 
and the compound da^ayantra, ‘ having ten reins,’ is twice (VI. 44, 24, X. 94, 
8) used with reference to Soma as prepared by the ten fingers. Cp. X. 51, 3. 


This content downloaded from 173.54.122.101 on Sat, 13 Apr 2013 01:00:54 AM 
All use subject to JSTOR Terms and Conditions 



MYTHOLOGICAL STUDIES IN THE 'felGYEDA. 453 

and Moon, 1 the two phases of the moon, Yama in the sky, 
Trita, Wind, Dawn, the (starry) Night, (and) the Acvins. 

As this stanza contains only an enumeration of deities, 
nothing definite as to the nature of Trita can be gathered 
from it. These deities, are, however, as in (24) nearly all 
gods of light. Candramasa coming after Suryamasa must 
mean ‘new and full moon/ It may be added that in three 
of the preceding passages (22, 26, 27), Trita is undoubtedly, 
and in two others (24 and 25) most probably identified with 
Agni. Bergaigne recognizes this identity in at least two 
cases (22 and 27), and Sayawa in four (22, 23, 25, 27). But 
the other interpreters fluctuate between Soma and Yayu. 
In (27) Grassmann actually thinks the reading must be 
corrupt, partly because everything points to Agni being 
meant, and not Trita ! 

(29) II. 31 (Vicvedeva/j hymn), 6 : 

XJta va h cawmm. ucijam iva gmasi 
ahir budhnio aja ekapad uta, 

Trita, i^bhuksaA, Savita cano dadhe 
apa m napad acuhema dhiya cami. 

And we desire praise of you who, as it were, are desirous 
(of it): the Dragon of the Deep and the one-footed Driver, 
Trita, jKbhuksan, Savitr, the swiftly speeding Son of 
waters take delight (in us) by reason of (our) thought 
and work ( — prayer and sacrifice). 

There seems to be no other possible explanation of the 
form c-masi than from the root vac, 2 though this would 
be the only instance of its being shortened further than uc, 
and the 1st pers. plur. ucmasi is very common in the BY. 
On the other hand the preceding word ucijam derived 
from V vac points to cmasi being a form of that root 
owing to the fondness of the Yedic poets for the collocation 
of derivatives from the same verb. 3 Moreover, the 1st 

1 Cp. Hillebrandt, Y.M. p. 504. 

2 Ludwig thinks it is a contraction for <jaws-masi. 

3 e.g. vibhava vibkati in X. 6, 2. Cp. also the fourth and fifth line of (30). 
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pers. sing. va 9 mi occurs in the very next stanza. Possibly 
the preceding syllable -va of iva may have had some¬ 
thing to do with the shortening. Qami is the shortened 
form of the instrumental case at the end of a line for 
caml. As cano dha, ‘to find pleasure in,’ otherwise always 
governs the accusative or locative, I supply a pronoun, 
the instrumental giving the reason. jRbhuksaA (lord of 
the i^bhus), when mentioned after Trita undoubtedly 
refers to Indra, though the epithet is sometimes also 
applied to the chief of the three i?bhus and to Vata. 
Sayawa takes jRbhuksaA to be Indra, regarding Trita as. 
its attribute meaning ‘ very wise.’ 1 In this enumeration 
Trita is associated with gods all of whom are more or 
less closely connected with the thunderstorm. 2 It may 
be objected that Trita cannot here mean the celestial form 
of Agni, because Apaw napat, 3 or lightning, is mentioned 
with him. The answer to this is that the two deities are 
differentiated though essentially the same, Trita being 
regarded rather as the abstract and invisible god of 
celestial fire dwelling in the cloud, while Apa m napat is 
rather his manifestation. Such mythological differentia¬ 
tions are not uncommon among the gods of the RY., as, 
for instance, in the case of Yis>m, Surya, Savitr, and Pusan. 

VI. Trita is once mentioned in the middle of a Yaruwa 
hymn in such a way that he seems to be identified with 
him. 

(30) VIII. 41, 6: 

Yasmin vicvani kSvia 
cakrd nabhir iva crita, 

Tritaw jutl saparyata 
vraje gavo na sawyuje 
yuje acvan ayuksata 
(nabhantam anyake same). 

1 Tlrratama, a kind of etymological explanation borrowed from Nirukta IV. 
6, where Yaska says ‘ Tritas tin<atamo medhaya babhuva.’ Cp. p. 4. 

2 Even Savitr is once (I. 22, 6) called apa m napat. Of Ahir budhnyaA and 
Aja ekapad I propose to treat in a later article. 

3 Cp. (25) and p. 475. 
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In whom all wisdom is centred as the nave in the 
wheel, worship Trita with haste, as cows (hasten) to come 
together in the fold, (and as quickly as) they harness 
horses for yoking. (May all others perish. 1 ) 

There seems no sufficient reason to doubt that Trita is 
here meant to be identified with Varuwa. 2 It may, how¬ 
ever, be noted that Agni is once called the brother of 
Yaruwa, that Agni (as well as Surya 3 ) is called Varuwa, 4 
and that the term ‘ navel , is most frequently applied to 
Agni. Thus in X. 5, 3 he is called the ‘ navel of all 
that moves and is fixed/ 5 In I. 141, 9 Agni is said to 
encompass Yaru^a, Mitra, and Aryaman as the felly sur¬ 
rounds the spokes (aran na nemi/z). 

Sayawa regards Trita as Yaruwa in three regions (tristha- 
na m Yaruwam). 

VII. Trita is four times associated with Soma alone. He 
has already been mentioned six times 6 with Soma as well 
as other deities, and he has once (18) been described as 
slaying Yrtra with the aid of the Soma draught. 

(31) IX. 37 (Soma Pavamana hymn), 4 : 

Sa Tritasy^dhi sanavi 
pavamano arocayat, 
jamibhiA Suriam saha. 7 

He, Pavamana, upon the summit of Trita has caused 
the sun along with the sisters to shine. 

The conception of Soma causing the sun to shine no 
doubt arises from the notion that the Soma draught 
inspires Indra to vanquish Yrtra, thus clearing away 
the obstructing clouds and making the sunlight appear. 
It is only in this connection that Soma in the next 

1 This refrain, which has no connection in sense with the rest of the stanza, 
occurs throughout this, the following, and the two preceding hymns. Cp. the 
refrain of X. 133, 1-6. 

2 As to the importance of this identification cp. p. 456. 

3 I. 50, 6; IV. 1, 2. 

4 See p 476. 

5 vi^asya nabhiw chrato dhruv&sya. Cp. also (26). 

6 See 10, 12, 13, 14, 15, 17. 

7 This stanza occurs without variation in SY. II. 5, 2, 7, 3. 
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stanza (IX. 37, 5) is called * Yrtra-slayer/ The sisters are 
the seven rays of the sun. 1 4 The summit of Trita * is only 
another way of expressing the 4 height of heaven.’ 2 We 
have already seen that Trita abides in heaven. 3 The 
celestial Soma may naturally be said to cause the sun to 
shine where his preparer Trita dwells. Sayawa thinks 
Trita is a maharsi in this stanza. 

(32) IX. 95 (Soma Pavamana hymn), 4: 

Tam marmrjanam mahisam na sanav 
Atnsum duhanti uksawaw gimMam ; 
ta m vavacanam mataya^ sacante, 

Trito bibharti Yaruwa m samudre. 

They press out the stalk, the bull that dwells on the moun¬ 
tain, him who like a buffalo 4 is purified on the summit. 5 
Him as he roars 6 hymns accompany. 7 Trita cherishes (him 
who is like) Varuwa in the (celestial) ocean. 

That the first (as well as the fourth) line refers to the 
preparation of the heavenly Soma by Trita is suggested 
by sanau as compared with Tritasyadhi sanavi in (31). 
GirwWiam is, of course, an allusion to the Soma-plant 
being found on the mountains. The frequent comparison 
of animals (steed, bull, buffalo) with Soma in the ninth 
book is meant to illustrate either the speed with which it 
flows or its strength. The milk which is mixed with Soma 
is often spoken of as a garment with which he is decked. 8 
Varuwa is here used as an epithet of Soma according to the 
common practice 9 of Yedic poets of calling one god by the 
name of another in order to emphasize his greatness. Trita 
is here, according to Griffith, 4 the preparer of the celestial 

1 Cp. (35). Ludwig thinks they are the Dawns. 

2 Cp. (32) and (34). 

3 divi (23), divya/i (24). 

4 Cp. IX. 43, 1: * who is purified with milk like a steed ’ (yo &tya iva 
mrjy&te gobhi/i). 

3 Cp. (31) Tritasyadhi sanavi. 

6 i.e. rushes in the pressing vats, the figure of the bull being kept up. 

7 Cp. Hillebrandt, Y.M. p. 348 and p. 389. 

8 e.g. IX. 8, 5-6. 

9 Named Kathenotheism by Prof. Max Miiller. 
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Soma/ according to Ludwig Vayu, according to Saya;?a 
either Indra or Soma (Yaruna in the latter case being India, 
the repeller 1 of foes). 

(33) IX. 102 (Soma Pavamana hymn), 2 : 

Upa Tritasya pasior 

abhakta yad guha padam 

yajnasya sapta dhamabhir adha priyam. 2 

Near the two stones of Trita he (Soma) has occupied the 
place which (is) in secret, and is dear (to him) through 
the seven ordinances of sacrifice. 

Since Trita, as we have seen, 3 often appears in the 
character of preparer of the celestial Soma, he is naturally 
conceived as possessing pressing stones. His dwelling- 
place, where these stones are, is hidden. 4 The place where 
Soma is prepared would naturally be dear to him, especially 
in connexion with the ‘ seven ordinances 9 of the sacrifice 
with which Soma is so largely concerned. In X. 52, 4 
and X. 124, 1, the sacrifice is said to be seven-threaded 
(sapta-tantu). In (35) Trita is said to be familiar and 
associated with the centre (nabhi) where the seven rays 
shine. This almost certainly refers to the sacrificial fire 
with its rays conventionally regarded as seven in number, 
Trita being thought of as supplied with a sacrificial fire 
just as the terrestrial priest is. Ludwig regards this stanza 
as unintelligible, remarking, “ what kind of a f padam* is 
meant, and whether ‘ Tritasya 9 is to be connected with it, 
will remain obscure till the signification of Trita has been 
ascertained.” Saya^a thinks Trita is the seer of the hymn. 

(34) ib. 3 : 

Trim Tritasya dkaraya 
prsthesu. eraya rayim : 
mimlte asya yojana vi sukratuA. 

1 (jatru;/a?w nivarakam, (as a kind of etymology of tlie word Yaruwa). 

2 This stanza occurs without variation in the SY. 

3 10, 12, 13, 14, 15, 17, 32. 

4 Cp. X. 181, 2, ‘ they found the highest seat of the sacrifice which was hidden’ 
(avindan te fitihitam yad asid yajfiasya dhama paramaw guha yat). 
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Bring wealth in a stream on Trita’s ridges into (his) 
three (courses) : the wise one (Soma) measures out his 
(Trita’s) courses. 

The translators make no intelligible, or at least satisfactory, 
sense of this stanza. The main justification of my interpre¬ 
tation is that I supply no extraneous word with ‘ trim/ but 
explain it by the third line. The meaning of my translation 
is : ‘Do thou, Soma, on the heights of Trita, 1 direct the 
fertilizing streams which produce wealth into the channels 
of Trita, for thou knowest these channels, having measured 
them out with thy streams/ Ludwig wishes to substitute 
the reading of the SV. 2 ‘ airayat * because of the 3rd sing. 

‘ bhuvat ’ and ‘ abhakta ’ in the first and second stanzas of 
this hymn. We should then, however, have an imperfect 
after two aorists. The change from the second to the third 
person in the same stanza is not uncommon in the RY. 3 I 
take Tritasya with prs^esu like Tritasyadhi sanavi in (31). 
I construe the causal a-Iraya with two accusatives denoting 
the direct object and the direction. Soma is described as 
bestowing wealth, for instance in IX. 45, 3 : ‘ Unclose for 
us the doors of wealth ’ 4 and in IX. 5, 3 : ‘ he shines as 
wealth with his streams of mead/ 5 With trim I supply 
yojana from the third line. This word occurs five times 
in the RY> AVfiWnumerals, in two of these passages, I. 35, 
8 and T. 164, 9, with ‘ three/ It is used in connexion 
with lightning in the latter stanza: ‘The calf ( — lightning) 
lowed, he looked upon the cow (=the cloud), that has all 
manner of shapes in three distances/ 6 The trl yojana are 
most probably the same as the tri rocana diva^, the three 
bright realms of heaven. 7 There can hardly be a doubt 


1 Cp. IX. 86, 27 : trtfye p rsthe hdhi rocane divaA, 1 on the third ridge in the 
brightness of heaven.’ 

2 As to the value of the various readings of the SV. cp. Aufrecht RV. vol. ii. 
pp. xli.-xlv. 

3 Cp. p. 441, note 3. 

4 Vi no raye duro vrdhi. Cp. also IX. 102, 8 : ‘open the stall of heaven,’ 

Mor apa vrajaw divhA. / 

5 rayir vi rajati . . mhdhor dharabhi^. 

6 Cp. p. 440, note 2. f 

1 Cp. p. 483 ; cp. also the trr«i divi bhndhanani of the celestial steed in (17). 
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that a play on the numeral is intended by the juxtaposition 
of the words * trim Tritasya/ 1 Sayana and Griffith supply 
savanani, oblations, with trim, Ludwig savanani or saramsi, 
Grassmann, ‘ places ’ ( Statten ), the latter word nearly co¬ 
inciding in sense with my interpretation. 

VIII. Trita is six times mentioned as in heaven, 2 or 
as remote and concealed. 

(35) I. 105 (Vicvedeva// hymn), 9 : 

Ami ye sapta racmayas 
tatra me nabhir 3 atata. 

Tritas tad veda Aptia//: 
sa jamitvaya rebhati. 

(vittam me asya, rodasl). 4 

Where those seven rays (are), there my centre is ex¬ 
tended. Trita Aptya knows that: he speaks for kinship. 
(Witness me that, o heaven and earth.) 

The seven rays 5 no doubt mean the celestial fire of the 
Sun with which the seer, as a priest tending the sacrificial 
fire, claims connexion. 6 Trita knows this, for being the 
hidden fire in the cloud, he claims relationship with it 
himself. He is related as a brother both to the sun and 
to terrestrial fire. 7 Ludwig thinks that the seven rays 
refer to terrestrial fire, which forms the centre of the priest’s 
kinship, and that ami is used because the seer is thinking 
of a fire in his mind’s eye and not of one actually before 
him. But the next stanza which begins with similar words, 
(ami ye panca), and refers to the heavens (madhye . . . 
diva//), would suggest that not terrestrial but celestial fire 

1 Op. p. 483 (41). 

2 Cp. (23) and (24) in heaven; (31) and (34) on a height; (33) in secret. 

3 Cp. nilbhi4 in (26) and (30) note 5. 

4 Refrain. 

5 Cp. jamibhi/i in (31), and yajhhsya sapta dha'mabhi^ in (33). 

6 Cp. X. 7, 3 : 4 Agni I deem my father, my kinsman, my brother, my friend 
for ever; as the face of great Agni I will honour the holy light of Surya in the 
sky.’ 

7 Cp. I. 164, 1 : 4 the middle brother (of the three) is lightning.’ See Haug, 
Rathselfragen , p. 13. 
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is here referred to. With the expression jamitvaya rebhati 
may be compared jami bruvawa//, said of Trita 4 calling * 
the weapons of his father 4 akin’ in (4). Ludwig thinks 
that Trita, both here and in (36), is Soma, while Sayawa 
considers him to be a 4 Itsi, son of waters/ 1 

(36) ib. 17: 

Trita/?- k€pe avail ito 
devan havata utaye : 
tac chu 9 rava BrhaspatiA 
krwvann awhurawad uru. 

(vittam me asya, rodasi). 

Trita buried in the well called upon the gods for help. 
That Brhaspati heard, making (him) free from (his) 
distress. (Witness me that, o heaven and earth.) 

Parallel with this stanza is (4), where Trita in his 
lurking place (vavre) prays to his father. Here he is 
released from his confinement by the 4 Lord of Prayer ; 9 2 
there he prepares for the conflict with V/’tra by arming 
himself with his father’s weapons, i.e. the thunderbolt. 

Both passages refer to Trita’s concealment in the cloud, 3 
from which he issues in the form of lightning. 

In four stanzas (besides a fifth in which he is simply 
called Aptya) of VIII. 47 (a hymn to the Adityas and 
to Ushas) Trita is spoken of as dwelling far away. 

(37) VIII. 47, 13 : 

Yad avir yad aplcia???, 
devaso, asti du.skrtam, 

Trite tad vicvam Aptia 
are asm ad dadhatana 
(Anehaso va utaya h 
suutayo va utaya/?). 

1 He explains the word Trita by ‘tlrwatama/ elucidating this explanation 
further by ‘ tiraskrtajnana * ‘ one who has overcome ignorance.’ Cp. p. 421. 

2 B?haspati also releases the nectar (= fertilising rain) from the well of rock 
(=rain-cloud) in II. 24, 4 and X. 68, 4, 7, 8. 

3 Here called kupa or well; otherwise the cloud is often called utsa, fountain, 
avata, well, or udhar, udder (of the sky) by a very natural metaphor. Cp. (19). 
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Whatever ill deed, o gods, is manifest or concealed, all 
that put far away from us to Trita Aptya. (Incomparable 
are your aids, well-aiding are your aids.) 

(38) 14: 

Yac ca gosu du//.svapniam 
yac easme, duhitar diva/*, 

Trit&ya tad, vibhavari, 

Aptiaya para vaha 
(Anehaso va —). 

And any evil dream (there be) concerning (our) cows 
or ourselves, o daughter of heaven, to Trita Aptya, 
o radiant goddess, bear that away. (Incomparable, etc.) 

(39) 15: 

Niskam va gha kn/avate 
srajam va, duhitar diva//, 

Trite du/zsvapniaw sarvam 
Aptie pari dadmasi 
(Anehaso va —). 

Whether it (the dream) produce a necklace or a wreath, 
o daughter of heaven, we put the whole evil dream away 
to Trita Aptya. (Incomparable, etc.) 

The clause in which krnavate occurs must be subordinate 
as the verb is accented. 1 I incline, however, to give it 
the concessive sense of ‘even if’ and not simply ‘if,’ like 
Pischel and Grassmann. For then the use of sarvam, 
‘ whole,’ as opposed to vi'cvam in 13 would be justified. 2 
That sarva has this meaning here and is not the later 
equivalent of vicva, ‘all, every,’ is supported by stanza 17, 
where it is contrasted with one-sixteenth and one-eighth. 
Pischel 3 thinks that sraj has an inauspicious meaning, 
because as early as the Brahmar/a period the sacrificial 
horse is spoken of as wearing a garland. But the evidence 

1 Cp. Pischel, Yedica in ZMG., vol. xl. p. 111. 

2 The sense would then be ‘even though parts of it be pleasant, we put the 
whole of the evil dream away.’ 

3 p. 112. 
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he further adduces seems to show that the sight of a 
garland is auspicious rather than sinister. 1 The word 
niska occurs in three other passages in the RV. The 
reference in I. 126, 2, where the poet says that he had 
accepted a hundred niskas and a hundred steeds as a 
gift, would point to an auspicious sense. In II. 33, 10, 
Rudra is said to wear a ni.ska, which is variegated 
(vicvarupa). In V. 19, 3, the use of the word in the 
compound niska-griva, * wearing a niska round the neck/ 
said of a seer named Brhaduktha, shows that the word 
meant necklace. But as Pischel 2 points out, there is no 
reason whatever for supposing that it means a ‘ gold 
necklace* in the RV. That there should be any connexion 
between the necklace of Rudra mentioned above and the 
later conception of Qiva with a necklace of skulls 3 is 
hardly likely. 

(40) 16: 

Tadannaya tadapase 
tarn bhagam upaseduse, 

Tritaya ca Dvitaya ca 
I/bo, du//svapnia/ft vaha 
(Anehaso va —). 

To him whe^as that for his food, that for his work, 
who possesses that portion, to Trita and to Rvita, o 
Dawn, bear the evil dream. (Incomparable, etc.) 

(40a) 17: 

Yatha kalam yatha caphaw 
yatha rnkm saranayamasi, 
eva du/jsvapniaw sarvam 
Aptie sa m nayamasi 
(Anehaso va —). 

As we discharge a sixteenth, as an eighth, as a (whole) 
debt, so we discharge the whole evil dream to Trita Aptya. 
(Incomparable, etc.) 

1 pp. 113-118. 

3 p. 121. 

3 Id. 
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The word kala occurs only here in the RV. ; but the 
meaning is undoubted owing to its being used twice along 
with capha with the sense of the fraction -Jg- in other 
Yedic works. 1 Qapha, the (cloven) hoof has come to mean 
one-eighth just as pada, ‘foot/ acquired the sense of ‘one- 
fourth’ (of a stanza). 

In all these five stanzas the poet wishes away every evil 
deed once and evil dreams four times to Trita as one dwell¬ 
ing in the far distance, his epithet Aptya being added four 
times no doubt to emphasize his remoteness. That a deity, 
who is regarded as remaining concealed in the clouds, and 
is only seen issuing from the remotest regions of the heavens, 
should be regarded as a type of what is extremely distant, 
is natural. In stanza 16 another deity, Dvita, is associated 
with Trita. Dvita is mentioned in only one other passage, 
in an Agni hymn (Y. 18, 2), where there can be hardly 
any doubt that a form of Agni is meant: 2 ‘To Dvita who 
carries away what is injured . . to thee, 0 immortal (Agni), 
the singer forthwith presents Soma’ 3 . It is of importance 
here to ascertain the exact meaning of the attribute mrkta- 
vahas. Mrkta is the past participle of mrc (occurring in 
five finite forms in the RV.), which in its negative form 
a-mrkta is met with eleven times in the RV. with the 
undoubted sense of uninjured, vahas occurs five times as 
a noun in the RV. meaning ‘offering/ but also frequently 
at the end of bahuvrihi compounds such as yajfia-vahas, 
meaning ‘taking/ ‘wafting.’ In nr-vihas, ‘wafting men,’ 
it is accented as a Tatpurusa like -vaha, ‘carrying away.’ 
That in mrktavahas it has the latter meaning is confirmed by 
ripra-vaha/ 4 ‘ carrying away impurity,’ an epithet of Agni. 
The word must therefore mean ‘carrying off what is injured, 
imperfect, or faulty.’ Besides the Dawn who in our hymn 
(VIII. 47) as the dispeller of darkness and sleep is naturally 


1 In the TS. and CB.: see BR. s.v. 

2 Grassraann, Translation, Yol. I. p. 175, is of this opinion. 

3 Dvitaya mrktavahase . . . indim sk dhatta anusak stota cit te amartia. 

4 Hit. \ey. RY. X. 16, 9. 


This content downloaded from 173.54.122.101 on Sat, 13 Apr 2013 01:00:54 AM 
All use subject to JSTOR Terms and Conditions 



464 MYTHOLOGICAL STUDIES IN THE RIGVEDA. 


enough four times 1 invoked to bear away evil dreams, the 
only other god who is called upon to do the same thing is 
the (morning) sun (Surya or Savitr), the reason being of 
course similar. Outside our hymn (VIII. 47) the word 
du/zsvapnya occurs only three times in the RV. : in V. 
82, 4 Savitr is invoked to bear away 2 the evil dream, 
and in X. 37, 4 it is Surya who is to drive away 3 sick¬ 
ness, neglect of sacrifice, disease, and evil dream. 4 Such 
a function would be well described by ‘ mrkta-vahas/ 
‘carrying away what is faulty/ This meaning would be 
equivalent to piivaka, purifying, 5 which though usually an 
epithet of Agni, is also applied to Surya in I. 50, 6. Thus 
Dvita would appear to be the second form of fire or the sun, 
who as the dispeller of darkness carries off evil dreams, and 
equally well with Trita, the third form of fire or lightning, 
may be regarded as dwelling in the remote distance. Grass- 
mann considered the last five stanzas of VIII. 47 (14—18) 
to form a separate hymn. This seems highly probable, 
owing to the unity of the subject matter. But asPischel 6 
points out, it is more likely that this new hymn com¬ 
mences with stanza 13, partly because of the ‘ca’ at the 
beginning of 14, and partly owing to the common strophic 
character of these six verses (irrespective of the general 
refrain, which is added from the previous part of the hymn). 
I have already disposed of one of Grassmann’s reasons for 
separating 14-18 from 13, the occurrence of sarva in the 
former as opposed to vicva in the latter. Sayawa considering 
Trita to be the author of VIII. 47, involves himself in great 
difficulties of interpretation. 

Having carefully examined all the passages 7 in which 

1 In stanzas 14, 15, 16 and 18. 

2 ‘suva,’ with the frequent etymological play on the word savitr ; in the 
following stanza he is called upon to carry away evil deeds (duritani) as the 
Adityas in (37). 

3 Again * suva.’ 

4 The third passage is X. 36, 4, where the pressing stone (gravan) is called 
upon to dispel evil spirits and evil dreams. 

5 The sense usually given to the word by the native commentators, though 
BR. and Grassmann assign to it the meaning of ‘ radiant,’ ‘ flaming.’ 

6 Vedica, ZMG. vol. xl. p. 111. 

7 With the exception of the one occurrence of the word in the plural, which I 
wish to reserve till later (p. 482). 
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Trita’s name occurs in the RY., it will, I think, conduce 
to clearness if before proceeding I summarize the infor¬ 
mation there supplied as to the nature of this god. 

In the majority of the passages in which Trita is asso¬ 
ciated with Indra, he is engaged in the fight with the demon 
of drought, while in the remaining stanzas he prepares 
Soma for Indra in the remote region of the heavens where 
Yisnu, Manu Vivasvat, and the Maruts dwell. He is also 
once mentioned independently as slaying Vrtra under the 
inspiration of Soma, and once identified with the swift 
celestial steed, the personification of lightning. When 
associated with the Maruts, he is connected with the rain- 
cloud, he thunders, he assists them, he brings them down 
to earth on his car. In the passages where he is mentioned 
with Agni, he is in two cases undoubtedly, and in two others 
most probably, identified with him. When spoken of with 
Soma, he is regarded as preparing it in a lofty and remote 
region of heaven, and there supplying it to Indra, once, 
however, drinking it himself. Finally, he is described as 
being hidden in a well or dwelling in the extreme distance. 

We have seen that Trita has been identified by various 
scholars with Indra, Yayu, Dyu, Soma, and Agni, re¬ 
spectively, or in some cases with two or even three of these 
deities in different passages. Now the nature of the Yedic 
deities is so abstract, their attributes so comparatively few, 
and those not always distinctive, that in some places one 
god may very well seem identical with an entirely different 
one. This is, no doubt, the main reason why the Yedic 
poets so often call one god, for the moment, by the name of 
another. Supposing, however, we consider the passages 
collectively in which Trita is referred to, his characteristics, 
taken as a whole, certainly do not apply to the first four 
of the deities mentioned above. 

That he is not identical with Indra, as far as the RY. 
is concerned, is sufficiently proved by the fact that they 
so often appear side by side as distinct personages. 

Yayu or Yata could not possibly be said to be born in 
houses (26), or to take up his abode in dwellings as the 
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house-friend (27). Unlike Agni, who appears as fire, 
sun, and lightning, Yayu is never regarded as having 
any other form than that of wind. It would, therefore, 
be highly unnatural that he should he mentioned over 
again in the same stanza by the name of Trita as in (24) 
and (28). Again, if Trita were Yayu, how could we account 
for Dvita 1 ? 

The identification of Trita with Dyu is more easily 
dismissed than any of the others. How could the god, who 
is the personification of the heavens, be possibly conceived 
as establishing himself in the houses of men, or being hidden 
in a well, or praying to his father to release him? Who 
would be his father ? 

Soma being a terrestrial product, all its characteristics 
must be in the highest degree familiar to the poets of the 
Rigveda. It would, therefore, have been extremely un¬ 
natural had they conceived Soma in its celestial form to 
be so divested of its distinctive attributes as no longer to 
be in any sense a counterpart of what it was on earth. 
As a matter of fact, the parallelism between the two is 
strongly marked in the EY. 2 Thus the celestial, as well 
as the terrestrial Soma, is regarded as mixed with water, 
though many passages show that it is in reality identical 
with rain-water. 3 Thus too, the celestial Soma is five times 
in the RY. spoken of as a' ‘ Yrtra-slayer * in a secondary 
sense, because it braces Indra for the conflict with Yrtra, 
just as the terrestrial Soma inspires with courage. If Trita 
were Soma, in what sense could he be said to take up his 
abode in the dwellings of men, and become the centre of 
brightness ? The chief argument, however, against the 
identification of these two is, the fact that they are very 
frequently mentioned together, Trita generally being the 
preparer of Soma. It may be objected that they could 
very well be referred to together, if the one were regarded 
as the god, and the other as the juice. Thus the meaning 

1 See above pp. 463-4. 

2 Cp. Hillebrandt, Y.M. p. 388. 

3 Ibid. p. 362. 
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in (18) would be: ‘I will praise the Soma-juice by which 
the god Soma slew Yrtra/ This sense is unnatural in itself, 
nor do I think any passage can be adduced from the RV. 
in support of it. Anyhow, this argument does not apply 
when Soma is distinctly the deity, as in (17), (24), or (31), 
where Soma causes the sun to shine on the ridge of Trita. 
Nevertheless, Bergaigne, who was as familiar with the 
subject matter of the RY. as any other scholar, in most 
cases identifies Trita with Soma, though in a few passages 
he recognizes him undoubtedly to be Agni. The difficulty 
of making Trita represent two totally different gods 
he gets over by regarding the celestial Agni and the 
celestial Soma ( = liquid fire) as one and the same. This 
view, no doubt, arose from the fact of Agni and Soma in 
their celestial form having many points in common. Thus 
both dwell in the clouds or waters and both come down 
to earth. But to identify the two is going too far. 

Having dealt with the opinions previously held, I may now 
state definitely my own conclusions, which may be gathered 
from remarks made above and has already been stated 
provisionally in my Sanskrit Dictionary. Trita I regard 
as no other than the third or lightning form of Agni. 
This interpretation will suit all the passages we have 
examined. Lightning is the chief agent in the thunder¬ 
storm, and its manifestation precedes the release of the 
heavenly waters. It is thus a matter of course that 
Trita should be associated with Indra in the conflict with 
the drought fiend. He is naturally identified with the 
celestial steed, the personification of lightning as having 
in the highest degree the quality most distinctive of the 
horse. His connexion in this character with the Maruts and 
the rain-cloud, his thundering and his descent to the earth, 
is no less clear. His relation to Agni, of whom he is only 
a form, is still more obvious. What, moreover, is more 
natural than that Agni who is the priest 1 on earth, should 
be regarded as the preparer of the celestial Soma in the 

1 He is constantly spoken of as a hotr in the RY. 
j.r.a.s. 1893. 31 
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heavens ? Besides there are several verses in the RY. which 
closely connect lightning with the purification of Soma. 1 
It is important to note that of all the gods with whom 
Trita is mentioned, Agni is the only one with whom 
he is actually identified. It is true that Varuwa is once 
spoken of as Trita. But this may be left out of account 
as an isolated case of Kathenotheism. For in no other 
instance is Trita even mentioned with Yaruwa except in 
(32), where he is said to cherish ‘YaruMa* similarly used 
as an epithet of Soma. What, further, is more apt than 
to speak of lightning as concealed in a well as a figurative 
term for the rain-cloud ? His praying to be released is 
not a far-fetched way of expressing mythologically that the 
appearance of the lightning flash and the consequent release 
of the rain often seem unduly delayed. Finally, hardly 
any other phenomenon of nature would be more likely to 
suggest to men in an early stage of civilization the idea 
of extreme remoteness than lightning, which often seems to 
break from the uttermost limits of the heavens. 

This identification is thoroughly borne out by the nature 
of Agni in the RY. No other god is to be met with there 
in whom a threefold division rests on a physical basis. Fire 
appears as ordinary Agni on earth, as the Sun or Surva 
in the heavem^$.nd as lightning in the intermediate region. 
Terrestrial and solar fire as being permanent and appearing 
every day, would naturally be regarded as the first and 
second form, while its fleeting and rarer manifestation would 
be looked upon as the third. 

No cosmological fact is more frequently alluded to in 
the RY. than this threefold division of fire. 2 I have collected 
close on seventy passages in which it is referred to with or 
without some form of the numeral ‘ three/ It will, however, 
suffice for our purposes to quote only the most striking 
of them :—‘ 0 Agni, three (are) thy powers, three (thy) 
stations (sadhastha), three thy tongues . . and three thy 

1 Cp. Hillebrandt, V.M. p. 342. 

2 There can be no doubt that the three sacrificial fires were meant to represent 
these three forms of Agni. Cp. Ludwig, RY. vol. iii. p. 356. 
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bodies 9 (tanvas). 1 ‘ I 2 am threefold light' (arkas tridhRtuA). 3 
‘0 thou who abidest in three places (trisadhastha 4 ), Agni 
Yaicvanara/ 5 ‘ The immortals purified three kindlings 

(samidhaA) of Agni: of these one they assigned to man 
(martye) for enjoyment, and two went to the sister world ’ 
(u lokaw jaimm). 6 ‘Threefold (triA) are the births of god 
Agni/ 7 ‘ He first was born in dwellings (pastiasu) at the 

base of great heaven (mahaA), 8 in the womb of this atmos¬ 
phere, 9 footless, headless, concealing his ends, contracting 
himself in the lair of (him) the bull/ 10 ‘ To that Agni 

who has three dwellings (tripastyam), best slayer of Dasyus 
(dasyuhantamam) we have come/ 11 ‘ The wise Agni in¬ 

habits threefold 12 (tridhatuni) gathering places' (vidatha). 13 
‘From heaven first Agni was born, the second time from 
us (asmad, i.e. men), thirdly (trtiyam) the manly-souled 
(was born) in the waters/ 14 4 We know, O Agni, thy three 
(abodes) in three places (tredha), we know thy abodes 
(dhama) distributed in many places ; we know thy highest 
name which (is) in secret; 15 we know that spring (utsa) 16 
whence thou comest/ 17 ‘ The manly-souled viewer of men 18 


1 III. 20, 2. 

2 Agni is represented as speaking. 

3 III. 26, 7. Hillebrandt (Cp. V.M. p. 334) thinks that the third form of 
Affni is the moon ; but that a luminary, whose rays become the type of what is 
cooling, should be regarded as a representative form of the burning and scorching 
god is highly improbable, apart from the weakness of the evidence in the RV. 

4 This epithet is often applied to Agni, e.g. V. 4, 8 ; YI. 12, 2. 

6 VI. 8, 7. 

6 III. 2, 9. 

7 IV. 1, 7. 

8 As the sun. 

9 As lightning. 

49 IV. 1, 11. Cp. p. 474, note 10. 

11 VIII. 39, 8. 

12 Referring to the threefold division of heaven, earth, and atmosphere, so 
often alluded to. 

13 VIII. 39, 9. 

14 X - 45 > L 

15 Most probably * Trita ’; cp. X. 5, 2. 

16 Cp. kupe in (36). 

17 X. 45, 2. Cp. X. 5, 1, where it is said of Agni that he ‘ lurks in the udder, 
in the lap of the secret ones; in the midst of the spring rests the place of 
the bird ’ (sivakti ildhar nimor upastha, dtsasya mhdhye nihitam padam \eh). 

19 Probably Varu^a, who, in V. 85, 2, is said to have placed Agni in the waters 
(VaruHO apsu Agnim divi suryam adadhat). 
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kindled thee in the (aerial) ocean within the waters, in 
the udder (udhan) of the sky, o Agni ; the mighty ones 
(mahisa/*) 1 increased thee as thou stoodest in the third 
(region of the) atmosphere (trtlye rajasi) in the lap of the 
waters/ 2 ‘As heavenly (asura) germ he is called Tanu- 
napat, 3 when he is born in different places (vijayate) he 
is Naracamsa, 4 Mataricvan when he was fashioned in his 
mother/ 5 ‘The middlemost brother is lightning (acna/j), 
the third is butter-backed (ghrtaprsttaA)/ 6 ‘Yismi knowing 
(it) guards his (Agni’s) highest (sc. station), the third/ 7 

It being now clear that a third form of Agni is very 
frequently recognized in the RY., my view that this third 
form of Agni or lightning is identical with Trita will receive 
strong confirmation, if we find Agni occurring in the same 
combinations in which Trita appears. That view may be 
considered as established if Agni and Trita can be shown to 
have some characteristic in common which is shared by no 
other deity. 

I will, therefore, now proceed to examine the nature of 
Agni in the RY. under the same eight heads as those under 
which I have already dealt with Trita. 

I. Not only are Agni and Indra very frequently associated, 
but eleven hymns are addressed to these two deities in con¬ 
junction. 8 From the numerous passages which may be quoted 
to show the intimate connexion of Agni with Indra, I select 
the following: ‘ Ye have gained a good name together, and 
ye, o Yrtra-slayers are united; as such, o Indra-Agni, 
seated together do ye, o mighty ones, pour down the 
mighty Soma/ 9 * The heroic deeds and the mighty acts 

which ye, 0 Indra-Agni, have done, the forms which (ye 
have assumed), the ancient auspicious bonds of friendship 

1 Perhaps the Maruts. 

2 X. 45, 3. 

3 Here the sun. 

4 Ordinary fire. 

5 Lightning, III. 29, 11. 

6 I. 164, 1: cp. Hau g Rathselfragen, p. 13. 

7 X. i, 3. 

8 The other gods along with whom Indra is invoked are Varuwa (seven hymns), 
Soma (two), Pusan (one), Vij«u (one). 

• I. 108, 3. 
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which (are) yours, for their sake do ye drink of the pressed 
Soma/ 1 ‘ Of you, o Indra-Agni, I have heard that ye are 

mightiest in the Vrtra-fight 2 at the division of wealth; as 
such seated on the strewn grass at this sacrifice, do ye delight 
yourselves with the juice, ye active ones/ 3 ‘ Ye destroyers 

of forts, bestow (wealth), ye that bear the thunderbolt in 
your hands; protect us, o Indra-Agni, in battles ’ (bharesu). 4 
‘I invoke Indra-Agni, the bounteous, Vrtra-slayers, con¬ 
quering together, unsubdued, mightiest in winning spoil/ 3 
‘Indra-Agni cast down together with a single deed the 
ninety-nine forts lorded over by the demons/ 6 ‘ 0 Indra- 

Agni, ye adorn in your mighty conflicts the bright realms 
of heaven (rocana div&A) : that heroic might of yours has 
become famous/ 7 ‘0 Indra-Agni, your father is the same, 

ye (are) brothers, ye are twins, whose mother is here and 
there 9 (ihehamatara). 8 ‘ By the command of Indra-Agni 
streaming the rivers flow, which they two released from 
their confinement/ 9 ‘ Indra-Agni, mighty lords in Vrtra- 

fights helping one another, dwelling together in body, filled 
the great atmosphere with their might/ 10 ‘ This is that Agni 

beside whom (yasmin) Indra eagerly placed the pressed Soma 
within his belly/ 11 

II. The celestial horse, the personification of lightning 
speed, is, as we have seen, identified in one passage with 
Trita. This steed, under the name of Dadhikra, 12 is in 
IV. 40, 5 described as being identical with the various forms 
of fire: ‘the Ha^sa 13 dwelling in light, the Vasu in the 

1 lb. 5. 

2 Pischel, who translates the whole of I. 109 in Y.S. part ii. takes vrtra-hatya 
here in the sense of ‘ fight ’ (in general). 

8 I. 109, 5. 

4 lb. 8. 

5 III, 12, 4. 

6 lb. 6. 

’ lb. 9. 

8 VII. 59, 2. 

9 VIII. 40, 8. 

w X. 65, 2. 

11 III. 22, 1. 

12 The very name dadhi-kra (or-kra-van) ‘curd-mixing’ (Vkr or kir) is sug¬ 
gestive of lightning, which (or thunder) turns milk sour. 

13 The sun is often spoken of as a bird in the RV. Cp. p. 469, note 17. 
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atmosphere, 1 the priest 2 dwelling on the altar, the guest 3 
dwelling in the house/ In IV. 39, 2, the poet says: 
‘ Rejoicing I praise the mighty swift stallion Dadhikravan 
who bestows many gifts, the conqueror (taturim), whom 
like shining Agni (didivawsam nagnim) Mitra-Varuna gave 
to men ’ (purubhyaA), adding in stanza 4 : ‘ When we 
think of Dadhikravan . . . , we call for welfare upon the 
blessed name of the Maruts, Varuwa, Mitra, Agni (and) 
Indra who bears the bolt in his arm/ 

III. Agni is very frequently described as slaying Vrtra. 

In four of the passages quoted under I. Agni is spoken of 
conjointly with Indra as performing this deed. I will now 
add some more (which might be greatly multiplied) showing 
Agni in this character. ‘ Let people say : Agni, the Vrtra- 
slayer, has been born, the winner of wealth in every battle/ 4 
‘Thee, mightiest Vrtra-slayer, who castest down the demons 
(dasyun) we praise owing to thy riches/ 5 ‘ May that Vrtra- 

slayer, ancient, omniscient, take the singer across all 
troubles/ 6 ‘Agni, the Bharata, the Vrtra-slayer, has been 
brought/ 7 ‘May Agni slay the Vrtras/ 8 It should here 
be noted that Agni is the only other deity to whom is 
applied with any frequency ‘ vrtrahan/ the specific epithet 
of Indra, which is used more than seventy times of the 
latter deit^ in.*%t RV. Agni is sixteen times called ‘ Vrtra- 
slayer/ in seven of these passages conjointly with Indra. 9 
Otherwise the term is applied six times to Soma, as bracing 
Indra for the conflict, and twice (in the same hymn) to the 
Acvins. Here again Agni, like Trita, agrees in a remarkable 
manner with Indra in his most salient characteristic. 

IV. Agni is often associated with the Maruts. The 
refrain of I. 19 is ‘0 Agni, come hither with the Maruts/ 


1 Lightning. 

2 A regular epithet of Agni as the sacrificial fire. 

3 Common designation of Agni as the domestic fire. 

4 I. 74, 3. 

5 I. 78,4. 

6 III. 20, 4. 

7 YI. 16, 19., 

8 Agnir vrtrawi janghanat, ib. 34. 

9 Indra and Agni are the only gods conjointly termed * Yrtra-slayers.’ 
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Agni is called the ‘friend of the Maruts/ 1 The Maruts 
are said to have Agni as their tongue. 2 The same intimate 
connexion appears in the following two passages: ‘We 
implore the brightness of Agni and the might of the 
Maruts.’ 3 ‘ 0 Kawvas, I praise Agni together with our 
Maruts that hold bolts in their hands and bear golden axes.’ 4 

Y. We have seen that Trita is not only several times 
associated with Agni, but is in some instances actually iden¬ 
tified with him. Such being the case, the question naturally 
suggests itself, Is there any characteristic which belongs 
to both Trita and Agni, but which they have in common 
with no other deity ? This question admits, I believe, of 
an answer in the affirmative. The epithet Aptya, occurring 
ten times in the RY., is in effect exclusively limited to Trita. 
The word is derived from ap the strong base of ap, ‘ water/ 
by means of the suffix -tya, which is usually employed in 
forming adjectives from adverbs or prepositions, with the 
sense of ‘ derived from ’ or ‘ belonging to/ as in ama-tya, 
apa-tya, ni-tya. Another derivative with the same suffix 
from the weak base of ap is ap-tya, ‘ watery/ which occurs 
in one passage, 5 where the Dawn is spoken of as appearing 
in the eastern half of the ‘ watery atmosphere ’ (aptyasya 
rajasa/*). A third derivative of ap is ap-ta, which is found 
once 6 in the RV. in the negative form an-apta, meaning 
‘ not watery/ said of Soma. 7 The most common adjective 
derived from ap, which occurs fifteen times in the RY., and 
has the sense of ‘ belonging to or derived from the waters/ 
‘ aqueous/ is ap-ya. That this is the meaning of aptya also 
is recognized by the Taittiriya Brahmawa, 8 in quoting which 
Sayana in his introductory remarks to RV. I. 105, says : 
“ That Trita was son of waters the Taittirlyas clearly state : 
‘ then Ekata was born ; he (Agni) threw a second time, then 

1 Marudvrdha, III. 13, 6. 

2 Agnijihva, I. 89, 7. 

3 III. 26, 6 

4 VIII. 7, 32. 

5 I. 124, 5. 

6 IX. 16, 3. 

7 anaptam apsd dus^aram somam. 

8 See p. 478. 
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Dvita was born ; be threw a third time, then Trita was born. 
Because they were born from the waters therefore they are 
apyas.’ This same Apya we read of with the insertion of 
the letter t in Trita Aptya knows that/’ 1 Saya??a else¬ 
where refers to this ‘insertion of the letter t’ as Yedic 
(chandasa). 

The etymological meaning 4 derived from the waters/ 
which is supported by the Brahmawas, 2 is thoroughly in 
keeping with what we have ascertained from the evidence 
of the BY. itself to be the character of Trita. Moreover, 
granting that Trita is the celestial Agni, there is no 
point better established in Yedic mythology than the 
conception of Agni dwelling in the waters. 3 The following 
are a few of the very numerous quotations which might 
be adduced in support of this statement: ‘ 0 Agni, thou 
art kindled in the abode of waters.’ 4 4 He dwelt in the 

lap of the waters.’ 5 4 The great priest, who knows the 

clouds, who dwells among men, sat in the lap of waters.’ 6 
4 Wise Bhrgus found him in the gathering place of the 
waters.’ 7 4 Bhrgus serving him in the gathering place 

of the waters, placed him in the dwellings of man.’ 8 
4 The gods found beautiful Agni within the waters.’ 9 
* Him the observant, benevolent (gods) found in the waters 
crouching like a lion.’ 10 4 He who observes the laws of 

the gods 11 told me that thou (Agni) wast lying concealed 
in the waters.’ 12 ‘Within the waters, Soma said to me, 
are all medicines and Agni who blesses all.’ 13 

There are two occurrences—in one and the same verse 14 — 

1 RV. I. 105, 9. 

2 See p. 479. 

3 See Bergaigne, R.Y. II. 16. 

4 III. 25, 5. 

I. 144, 2. 

6 X. 46, 1. 

7 lb. 2. 

8 II. 4, 2. 

9 III. i. 3. 

10 III. 9, 4. Cp. IY. i. 11 ; III. i. 14. 

11 Soma, see next quotation. 

12 X. 32, 6. 

13 X. 9, 6 = 1. 23, 20. 

14 X 120, 6. 
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of the word Aptya which do not refer to Trita. The 
epithet is there applied to Trita’s most intimate associate 
Indra, but in such a general way as to show clearly that 
it is for the nonce transferred to him by the poet for the 
purpose of emphasizing his greatness. Indra is here 
praised as ‘ the most mighty Aptya of the Aptyas , 
(inatamam Aptyam 1 AptySnam 2 ). It is thus clear that 
the word Aptya, meaning ‘derived from or dwelling in 
the waters ’ is in reality the exclusive epithet of Trita. 

Similarly the epithet Apaw napat, ‘ son of waters/ which 
occurs twenty-eight times in the EY. is, with a single in¬ 
significant exception, exclusively applied to Agni as produced 
from the celestial waters in the form of lightning. 3 The 
meaning of the epithet is so undoubted, that it would be 
waste of space to quote here more than two or three passages 
in support of it. ‘The son of waters, erect, clothed in light¬ 
ning has penetrated to the lap of the slanting (waters) ; the 
son of waters is golden in form, golden in look, golden in 
colour/ 4 ‘ He who shines without fuel amidst the waters, 

whom priests praise at sacrifices: do thou, o son of waters, 
give waters rich in mead, by which Indra grew strong for 
his heroic deed/ 5 

The single exception referred to above is EY. I. 22, 6, 
where Savitr is praised as the ‘son of waters/ Savitr being 
the sun, regarded as a generator, is a form of Agni, and 
closely associated in nature with moisture. We have already 


1 Yaska (Nir. XI. 20) deriving the word from ap ‘to obtain,’ explains Aptyam 
Aptyanam by aptavyara aptavyanam! 

2 This single occurrence in the RV. of the word in the plural is the only 
justification for ‘AptyaA’ appearing among the deities of the middle region 
in the Nigha/^us (5, 5). 

3 This is the view accepted by the majority of Yedic scholars. Hillebrandt 
(Y.M., pp. 365-80) inclines to the belief that Apaw napat is the moon. The 
evidence of the RV. is distinctly in favour of the received opinion. Dwelling 
and concealment in the waters, swiftness, and fieriness is essential to the nature 
of lightning, but not to that of the moon. 

4 II. 35, 8 and 9. 

5 X. 30, 4. It is to be noted that the waters released by the celestial Agni are 
here distinctly regurded as the celestial Soma which strengthens Indra for 
the conflict. So Trita prepares Soma for Indra. 


This content downloaded from 173.54.122.101 on Sat, 13 Apr 2013 01:00:54 AM 
All use subject to JSTOR Terms and Conditions 



476 MYTHOLOGICAL STUDIES IN THE RIGVEDA. 

seen 1 Savitr as Dvita connected with Agni as Trita. This 
exception is, therefore, in reality, no exception at all. Every 
doubt as to Apa m napat being simply and solely the light¬ 
ning form of Agni is removed by the evidence of the Avesta, 
where Apam napatf is “ a name of the fire-god as born from 
the cloud in lightning.” 2 The conclusion, therefore, seems 
to be irresistible that Trita Aptya and Agni Apim napat 
were originally one and the same person. 

YI. In two or three passages Agni is more or less iden¬ 
tified with Varu??a. Thou, 0 Agni (art) Varuwa when thou 
art born, thou becomest Mitra when kindled; in thee, 3 o son 
of strength, all gods are/ 4 ‘ Having obtained a vision of 

him/ says the poet, ‘ I have regarded Yaruwa’s as Agni’s 
face/ 5 It is said of Yaruwa, in another passage, 6 that he 
‘ discharged the cask that opens downwards through heaven 
and earth and air/ this being otherwise the action of the 
celestial Agni or of Indra. 

VII. Agni is sometimes associated with Soma, one whole 
hymn 7 being addressed to them conjointly. The following 
two stanzas may be quoted. ‘ 0 Agni-Soma, that heroic 
deed of yours became famous when ye stole from Pawi the 
cows, (his) food/ 8 4 You two working together, Agni and 
Soma, placed these luminaries in the heavens; you two, Agni- 
Soma released from curse and reproach the pent-up rivers/ 9 

VIII. The following are two examples of Agni being 
in the celestial heights : * That Agni, born in the highest 
heavens (parame vybmani) observed the ordinances/ 10 ‘Agni’s 
roarings, accompanied with sharp weapons for slaying the 
demon, are in the heavens/ 11 

1 In (40). 

2 Darmesteter, SBE. vol. iv. p. lxiii. 

3 In X. 5, 3, Agni is called ‘the centre (nabhi) of all that moves- and 
is fixed ’; cp. VIII. 41, 6, above (30). 

4 V. 3, 1. 

s VII. 88, 2. 

e V. 85, 3. 

7 I. 93. 

8 I. 93, 4. 

9 lb. 5. 

VI. 8, 2. 

11 V. 2, 10. 
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Agni is also often described as bidden. * The wise (gods) 
tracked thee lurking in secret like a thief with a cow.’ 1 * In 
his hand holding all manly power, crouching in secret, he 
put the gods in fear/ 2 4 Thee, Agni, lurking in secret 

the Ahgirasas found out/ 3 4 Great lights, like shining 

lightnings, attended the radiant Agni grown in secret, as 
it were, within his own abode milking the nectar (amrtara) 
in the boundless stall/ 4 4 In the lap of the waters the 

mighty seized him ; Mataricvan as messenger of Vivasvat 
brought Agni Vaicvanara from far away/ 5 4 Large and 
firm was that covering (ulbam) wherewith enveloped thou 
didst enter the waters/ 6 

Having collected the evidence contained in the BV. itself 
bearing directly or indirectly on the character of Trita, let 
us now inquire whether any additional light can be shed on 
the subject by the remaining literature of ancient India. 

The name of Trita occurs six times in the Sanaa Veda, 
but only in verses borrowed from the ninth book of the 
Eigveda. These passages I have already examined, adding 
the various readings of the SV. where they exist. 

Trita, spelt Trta, 7 is mentioned three times in the 
Atharva Veda, two of these occurrences being in the same 
hymn. 

In AV. I. 113, 1, we read: 4 To Trta the gods transferred 
from themselves (amrjata) this guilt (enas). Trta trans¬ 
ferred it from himself (mararje) to men. If, therefore, a 
demon of disease (grahi) has seized thee, may the gods 
drive it away from thee through prayer’ (brahma); and 
in the third stanza of the same hymn : 4 What was imposed 
on Trta twelvefold, he has transferred from himself, human 

1 I. 65, l. 

2 I. 67, 2. Cp. 469, note 10, and 474, note 10. 

3 V. 11, 6. 

* III. 1, 14. 

5 VI. 8, 4. 

6 X. 51, 1. 

7 This represents an older form of the word than trith, being the basis of 
the secondary formation trt-fya, =Lat. tertius, etc. Cp. Brugmann, Grundriss , II. 
part i. p. 229. 
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misfortune : if, therefore, a demon of disease has seized thee, 
may the gods drive it away from thee through prayer/ 

In XIX. 56, a hymn to sleep (svapna), .stanza 4 says: 
‘The Fathers did not know him nor the gods who conversed 
with him. The heroes, the Adityas, taught by Varrma, 
banished sleep to Trta Aptya/ 

From the first two passages nothing can be gathered 
except perhaps a reminiscence of Trita being a purifier 
or healer, in his character of preparer of the heavenly 
Soma. This, of course, only applies as far as the gods are 
concerned. His remoteness is also suggested, this being 
one of his traits in the RY. The third passage illustrates 
this latter characteristic, being parallel to RY. VIII. 47, 13 
(see above 37), where the Adityas are invoked to bear 
away every evil deed (‘ duskrtam/ corresponding to ‘ enas * 
of the two first passages in the AY.) to Trita Aptya, as 
the Dawn in the next three stanzas is called upon to do 
with evil dreams. 

Thus we see that the AY. supplies * us with no new 
information as to the character of Trita. 

In the Yajurveda, TS. I. viii. 10, 2, Trita is described 
as a bestower of long life : 

vi u Trito jarimawam na ana^, 1 
Trita has obtained old age for us. 

This is without doubt a secondary trait derived from 
Trita’s character of preparer of the heavenly Soma, the 
amrta or draught of immortality. 

The authors of the Brahmawas of the YY. evidently 
had a feeling that the names Trita and Dvita of the 
RY. were connected with numerals, for we find in both 
the Taittiriya and the Vajasaneyi branches a story in 
which a third brother Ekata was invented. 

The story in the TB. (III. ii. 8, 10-11) is as follows: 
“ Agni threw a coal into the waters. Then Ekata was 
born. He threw a second time. Then Dvita was born. 

1 This verse occurs again in the TB. I. 7, 4, 4. 
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He threw a third time. Then Trita was born. Because 
they were born from the waters, therefore (there is) the 
aqueous nature (apyatvam) of the aqueous deities (apya- 
nam).” 

The story takes the following form in the QB. I. ii. 
3, 1 and 2 1 : “ Fourfold was Agni (fire) at first. Now 
that Agni whom they at first chose for the office of Hotr 
priest passed away. He also whom they chose the second 
time passed away. He also whom they chose the third 
time passed away. 2 Thereupon the one who still constitutes 
the fire in our own time, concealed himself from fear. 
He entered into the waters. Him the gods discovered 
and brought forcibly away from the waters. 3 He spat 
upon the waters, saying, ‘Bespitten are ye who are an 
unsafe place of refuge, from whom they take me away 
against my will/ Thence sprang the Aptya 4 deities 
Trita, Dvita, and Ekata. 5 They roamed about with Indra, 
even as nowadays a Brahman follows in the train of 
a king. When he slew Yicvarupa, the three-headed son 
of Tva#r, they also knew of his going to be killed; 
and straightway Trita 6 slew him. Indra, assuredly, was 
free from that (sin), for he is a god.” 

Sayawa, after quoting the above passage from the TB. in 
his introduction to BY. I. 105, mentions a story of the 
Qa^yayanins to the following effect: “ There were once three 
jRsis named Ekata, Dvita, Trita. These once being in a 
desert place in the forest, having their limbs tormented with 
thirst, found a well. Then the one called Trita entered the 
well to drink water. Having himself drunk, and having 
drawn water for the others, he gave it to them. The other 
two having drunk the water and having cast Trita into the 

1 I quote Eggeling’s translation, SBE. vol. xiii. p. 47. 

2 As to the three former Agnis, cp. (JB. I. iii. 3, 13-16 ; also TS. II. vi. 6. 

3 This concealment and discovery of Agni in the waters is evidently based 
on the myth so frequently alluded to in the BY. 

4 It is to be noted that the epithet here is Aptya, regarded as a derivative 
of ap, i water,* while the TB. has apya. 

6 These three names are also mentioned a little further on in § o. 

6 In TS. II. v. 1, 1, Yiqvarupa is slain by Indra. Cp. above (5) BY. X. viii., 
where in stanza 8 Trita slays Yhjvarupa, and in 9 Indra slays him. 
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well, and taking all his goods and covering up the well with 
a car-wheel, went on their way. Then fallen into the well 
and unable to get out of it, he thought in his heart * would 
that all the gods would rescue me/ Then he saw (composed) 
this hymn which praises them. There in the night he saw 
within the well the rays of the moon and lamented/’ 

It is clear from these passages that the later Yedic litera¬ 
ture throws no new light on the character of Trita as he 
appears in the RV. On the contrary, it is in most cases 
obvious that they are modifications meant to explain mytho¬ 
logical traits of the RV. which were no longer intelligible. 

I have already pointed out that the name of Trita does 
not occur in the Nighawtfus. The conclusion to be drawn 
from the fact is, that Trita was not regarded by its author 
as an independent deity, but only as an epithet of some 
Vedic god. At any rate such must have been the opinion 
of Yaska who expresses himself as follows: “ Most of the 
deities have whole hymns, sacrifices, and single verses 
addressed to them; some, however, are only mentioned 
incidentally. Rut even deities when they have special 
designations are sacrificed to, for instance, the Vrtra-slayer 
Indra. Even these names are enumerated by some, but 
they are too many to enumerate completely. Rut when one 
of these has become a fixed appellation, by which a god is 
independently invoked ( e.g . jatavedas), I will mention it.” 1 
The references to Trita, which are to be found in post- 
Vedic literature, show even greater divergence from the 
oldest form of the myth. The name occurs several times 
in the Mahabharata. Trita is there once spoken of as 
preparing Soma in a well. The three brothers Ekata, 
Dvita, and Trita, are also mentioned as sages, variously 
described as the sons of Grautama, Prajapati, or Brahman. 
In the great Epic we have thus at least faint reminiscences 
of the Vedic myths, but even these disappear in the Bhagavata 
Purawa, where Trita only appears as one of the twelve sons 
of Manu. 


1 Nirukta YII. 13. 


This content downloaded from 173.54.122.101 on Sat, 13 Apr 2013 01:00:54 AM 
All use subject to JSTOR Terms and Conditions 



MYTHOLOGICAL STUDIES IN THE RIGVEDA. 481 


Strong confirmation of my identification of Trita with 
the third or lightning form of Agui, is furnished by the 
evidence of comparative philology. Tri-ta-s is the exact 
phonetic counterpart of the Greek t/cu-to-v, third. It pre¬ 
serves the Indo-European accent on the suffix -ta, as shown 
by the regular accentuation of the Sanskrit ordinal, e.g. 
catur-tha, sapta-ta, by Greek ehcocr-Tos, and by Old High 
German sibun-to. 1 Trita (AY. Trta) and dvi-ta are, 
moreover, the forms on which the later and secondary 
ordinals, trt-Iya (Zend thritya, Gothic thridya, 2 Lat. tertius) 
and dvit-Iya 3 are based. 4 Trita, therefore, originally meant 
* the third/ but early became restricted in use as an epithet 
of one of the three forms of fire. Analogously the adjective 
civa, ‘ auspicious/ came in the post-Vedic period, to be a 
name of the god Rudra. This restricted application as the 
name of an Indo-Iranian deity was facilitated by the exist¬ 
ence beside it of the secondary trtfya (Zend thritya), which 
early came to be used as the regular ordinal. Similarly 
the older form of the ordinal corresponding to ‘first’ survives 
in German only as the substantive ‘ Fiirst/ ‘ prince/ while 
the younger word ‘ erst ’ is in use as the regular ordinal. 
The cases are, however, not quite parallel, as in Sanskrit 
both words are derivatives of the same cardinal, tri, and 
their connexion would therefore be less likely to be for¬ 
gotten. The A vesta possesses both forms also, thritya 
being the ordinal ‘ third ’ and Thrita a name. The latter 
seems to have preserved a reminiscence of the meaning 
‘ third 9 ; for in Yasna IX. 10, 5 Haoma, 6 in answer to a 
question, says: ‘Thrita was the third man who prepared 
me for the corporeal world/ 


1 The t of 'which by Verner’s law points to Proto-Germanic -do; cp. Paul’s 
Grundriss, p. 327 ; Brugraann, II. part i. p. 229. 

2 Which points to Proto-Germanic accentuation on the second syllable, as 
it would otherwise have been tbnthya. 

3 The common adverb dvita in the RV. is also based on dvi-ta, second. 

4 Cp. Brugmann, l.c. 

6 SBE. vol. xxxi. p. 233. 

6 Sanskrit Soma. 
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Some scholars have already noticed that Trita may mean 
‘ the third/ Thus BR. derive the word from ‘ tri,' and with 
reference to the single occurrence of the word in the plural, 1 
remark that it “seems to designate a class of gods, perhaps ‘the 
third ' (die Britten ), i.e. those who dwell in the region of heaven.” 
Grassmann, in his lexicon, sa} r s that it meant “originally 
‘ the third,' like Greek Tpiros, and is, therefore, opposed to 
a Dvita." Brugmann 2 remarks that “ by the side of tr-t-Iya 
we have also the basis of this formation, tri-ta, used in the 
Yeda as the designation of a deity, to whom a Dvita was 
opposed." Fick, in the last edition of his Comparative 
Dictionary, 3 doubtfully says that Trita is “ the name of a 
Yedic deity, hardly to be derived from tri, three." 

That the consciousness of the word having meant ‘the 
third ' still survives in the R Y is shown by the fact that 
Dvita, ‘ the second,' is mentioned along with Trita in 
VIII. 47, 16, 4 while Dvita, where the name occurs alone 5 
designates, as we have seen, the second form of Agni or 
the Sun. The writers of the Brahmawas still retained a 
feeling that these two words were connected with numerals, 
for they went the length of inventing the monstrous form 
‘ eka-ta' 6 as the name of the first brother of Dvita and 
Trita, sons of Agni. 7 

The only passage in which the word Trita occurs in 
the plural I have reserved till now, on the ground that 
it may best be dealt with at this stage. 

(41) VI. 44 (Indra hymn 8 ), 23: 

Ayam akmod IJ.sasa^ supatnlr, 

Aya m Silrye adadhaj jyotir antaA, 

Ayam tridhitu divi rocanesu 
tritesu vindad amrtam nigu/Aam. 

1 See (41) below. 

8 Grundriss, vol. ii. part i. p. 229 sub fine. 

3 Yol. i. p. 63. 

4 See (40) above. 

5 V. 18, 2 : see above p. 463. 

6 As it were the ‘ One-th/ 

7 See above p. 479. 

8 The last three stanzas (22-24), however, being in praise of Soma. 
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He 1 made the Dawns possessed of an excellent spouse, 2 
he placed the light within the sun, 3 he found the three¬ 
fold ambrosia concealed in heaven in the third bright 
regions. 

Soma as bracing Indra for the fray is described as both 
causing the sun to shine after the clouds of the storm 
have cleared away, and finding the hidden nectar in the 
remote region of the heavens, in other words releasing the 
fertilizing rain. 4 

‘ Tritesu ’ I here take to be a survival of the simple 
ordinal otherwise used only as an epithet of Agni. Ludwig, 
Grassmann, and Hillebrandt 5 all translate the word by ‘third’ 
and Griffith by ‘ three.’ 6 An attribute with rocanesu would 
naturally be used to balance tridh&tu with amrtam. 
That it should have the sense of the numeral ‘ third ’ 
is also favoured by the obvious antithesis 7 to tri-dhatu. 8 
Again, the combination tri(m) rocana(ni) is frequent in 
the RV. 9 In II. 27, 9, the Adityas are described as 
supporting the ‘ three bright realms celestial ’ (trl rocani 
divya). 10 This would almost exactly correspond to divi 
rocane.su tritesu, ‘in the heavens, in the bright regions 
(which are) the third.’ 11 We have a still closer parallel 
in I. 105, 5 : ami ye deva sthana trisu a rocane diva h, 
‘ye gods who dwell in the three bright regions of heaven,’ 
and in VIII. 69, 3: janman devanam vicas trisu a rocaue 

1 Soma. 

2 The Sun, whose wife is the Dawn (suryasya yosa) in RV. VII. 7o r 5. 

3 Cp. above (31) ‘ So . . . arocayat . . SGryam.’ 

4 Cp. (31) and (34). 

5 V.M. p. 312. None of the interpreters give a reason for this rendering. 

6 Sayawa translates ‘ among the shining Tritas,’ taking rocanesu as an adjective 
and explaining tritesu by gods pervading the third region (trtlye sthane tatesu 
vistrtesu devesu). 

7 Cp. ‘ Trfwi Tritasya ’ (34). 

8 Amrta or Soma is called threefold because of its three ingredients—juice, 
milk, and water. 

9 See I. 102, 8 ; I. 149, 4; IV. 53, 5 ; V. 61, 1 ; V. 81, 4. 

10 The same three words occur in V. 29, 1. 

11 The three earths being the first, and the three atmospheric regions (trini 
rajawsi) being the second. 

j.r.a.s. 1893. 32 
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divaA, ‘ the dwellers in the birthplace of the gods, in 
the three bright regions of heaven/ I have here trans¬ 
lated ‘ in the three bright regions/ because we have the 
euphonic abbreviation for trisu d rocanesu pointed out by 
Roth, 1 which may here be due to the exigencies of 
metre. 

Even supposing, however, that this interpretation of 
tritesu (which would otherwise have to be taken as 
‘ among the Tritas or lightnings') were wrong, our con¬ 
clusion as to the meaning of Trita would in no degree 
be invalidated. 

It now only remains to consider what light the Avesta 
is capable of throwing on the subject of our investigations. 
In the first place, we must recognize that a cardinal feature 
of the mythology of the Indo-Iranian period is the war 
of nature as waged in the thunderstorm, which is conceived 
as a conflict between a storm-fiend on the one hand and a 
storm-god on the other. 2 

In the Avesta this fight is carried on between Azi Dahaka, 
the fiendish serpent, 3 and Atar, fire. 4 The battle-field is 
the atmospheric sea, and the object of the conflict is the 
attainment of the heavenly light 5 (hvareno). In the RV. 
the combatants are, on the one hand, the serpent Ahi 
(generally ^YrfrSflf. to whom, as to the other demons of 
drought, the term dasa ‘fiend/ or dasa ‘fiendish/ is often 
applied), who carries off the dawns or the heavenly streams 
(generally spoken of as milch-cows), and imprisons them 
in the folds of the cloud, and on the other hand either 
Agni Vrtra-han or Indra Yrtra-han, or less frequently Trita 
Aptya, who are armed with the thunderbolt. 

It is important to note that the name Yerethraghna 
( = Skt. Yrtra-ghna) appears in the Avesta, though without 

1 Transactions of the Oriental Congress at Vienna, Aryan section, pp. 1-10. 

2 Cp. Darmesteter, SBE. vol. iv. p. lxii. 

3 Azi=Skt. ahi ‘serpent,’ dahaka allied to Skt. dasa ‘ fiend.’ The latter term 
is in (6) applied to the three-headed six-eyed fiend. 

4 Described both as the weapon of Ahura ( — Skt. asura), Heaven, and as his 
son. Cp. Darmesteter, l.c. 

5 Cp. svar-jit ‘light-winning,’svar-vid ‘ light-finding ’ (battle, Indra, etc.), in 
theRV. 
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the mythical features of a storm-god. But that it was once 
primarily an epithet of the fire-god is evident from the fact 
that in the Avesta he is the genius of Victory, whose 
original nature was so little forgotten that he was wor¬ 
shipped on earth as a fire, regarded as an emanation of 
the celestial fire. 1 This is the Bahram 2 fire, which, wherever 
Parsis are settled is still everlastingly preserved ‘ with more 
than Vestal care/ 3 

We have already seen that Thrita is, in the Avesta, the 
name which corresponds to the Vedic Trita. He is men¬ 
tioned only twice. He is no longer a god in the Avesta, 
appearing only in the character of a man. In Yasna IX. 
10, Haoma (=Skt. Soma) interrogated by Zarathustra as 
to who was the third man who prepared him (Haoma) for 
the corporeal world, replies: “ Thrita was the third man 
who prepared me for the corporeal world.” 4 The first had 
already been stated to be Vlvanghvat (=Skt. Vivasvat) and 
the second Athwya ( = Skt. Aptya). 

In the Vendldad (Fargard, XX. 2), Thrita is described 
as the first healer, Ahura Mazda having brought down 
to him ten thousand healing plants which grow around the 
white Haoma, 5 the tree of immortality. 6 Ahura Mazda 
interrogated by Zarathustra, answers : “ Thrita it was who 
first of the healthful, the wise, the happy, the wealthy, 
the strong men of yore, drove back sickness to sickness, 
drove back death to death, and first turned away the point 
of the poniard and the fire of fever from the bodies of 
mortals.” 7 

The above two passages in the Avesta obviously represent 
a late form of an old Indo-Iranian myth. For on the one 

1 SBE. vol. iy. p. lxiv. 

2 Modern Persian, through vahram, varahran, from Yerethraghna. 

3 SBE. yol. iy. p. lxxxix. 

4 Mills, SBE. vol. xxxi. p. 233. 

5 In the Avesta there are two kinds of Haoma, the yellow earthly Haoma, the 
king of healing plants, and the white Haoma, or Gaokerena, which grows in 
the midst of the atmospheric sea and furnishes the drink of immortality (SBE. 
vol. iv. p. lxix.). So in the RY. we have the terrestrial Soma and that which is 
prepared by Trita in the heavens. 

6 SBE. vol. iv. p. 219. * 

7 SBE. vol. iv. p. 220. 
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hand Thrita is no longer a god, while on the other the 
epithet Aptya haying become dissociated from him has in 
the form of Athwya become the name of another man (the 
second who prepared Haoma for the corporeal world). 
Nevertheless, one or two conclusions of some importance 
can be drawn from these mythological waifs. It is clear 
that Thrita was the third of a certain group of three, and 
that he brought down the celestial Soma to earth. The 
conception of his having been the first healer, who drove 
back disease and death, is in all probability a reminiscence 
of his having at an earlier stage been regarded as the 
destroyer of the poisonous serpent. All this confirms 
our conclusion, independently arrived at, that Thrita was 
originally the third form of Agni who released the pent- 
up fertilizing waters, thus putting an end to the drought, 
or in mythological language, slew Yrtra, set free the cows, 
prepared and brought down to earth the celestial Soma. 

In one obscure passage of the RV. 1 a personage called 
Traitana is represented as endeavouring to strike off the 
head of an adversary. Both the name and the character 
(as far as the latter can be gathered from a stray allusion 
like this) seem to be allied to those of Trita. Corresponding 
to this name we find in the Avesta that of Thraetaona, the 
son of Athwya, 2 who is mentioned thirteen times. He 
(and not Thrita) plays the part of Trita Aptya in slaying 
the fiendish serpent Azi Dahaka, ‘ the three-mouthed, three¬ 
headed, six-eyed 3 most dreadful demon created by Angra 

1 I. 158, 5. 

2 He probably came to be regarded as the son of Athwya, because that word, 
the original meaning of which ( = aptya) had been forgotten, seemed like a 
patronymic formation. Bartholomae, Indogermanische Forschungen , I. pp. 
180-2, thinks in opposition to Pischel, V.S. I. 186, that the original form 
of the word was atpik (not aptik). Now in the form of a myth, which is 
manifestly late and corrupt, like the present one in the Avesta, a phonetic cor¬ 
ruption is much more likely to occur than in the form which is older and clearly 
intelligible in its origin, as is here the case in the RV. Not only is the etymology 
of Aptya obviously supported by Trita’s connexion with the waters, But that 
connexion is emphatically corroborated by the myth of the conflict between 
Thraetaona and Azi Dahaka in the Avesta itself. The meaning of Aptya is 
absolutely consistent with the original form of the myth, while atpia seems to 
have no meaning and no connexion with anything. 

3 In the RY. the demon slain by Trita is in (5) called three-headed, and in (6) 
three-headed and six-eyed. 
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Mainyu.’ 1 The battle-field is the four-cornered Varena, 2 
or the celestial ocean. It may be added that the Fravashi 
(or departed soul) of Thraetaona is invoked to stand against 
itch, hot fever, humours, cold fever, incontinency, to stand 
against the evil done by the serpent. 3 This also corresponds 
to the character of Thrita as the great healer. 

The corroborative evidence of the Avesta thus brings out 
clearly the two essential points in Trita Aptya’s nature, 
that he was on the one hand the slayer of the demon of 
drought and darkness, and on the other the celestial priest 
who poured the heavenly Soma in the form of fertilizing 
rain upon the earth. These two sides of his character, 
however, evidently refer in their origin to a single action 
— the release of the pent-up waters by lightning. All 
the remaining details about Trita, such as his remoteness 
in the heavens, or his concealment in a well, are merely 
mythological accretions naturally growing out of the central 
idea. 

We thus find that the cumulative evidence of the Rigveda, 
of comparative philology, and of the Avesta, combine to 
prove that Trita in his original nature was the third or 
lightning form of the god of fire. This was his character 
in the Indo-Iranian period. For traces of his essential 
nature are retained by Thrita in the Avesta, his functions 
being represented by the cognate Thraetaona Athwya, by 
Verethraghna, the Vrtra-killer, and by A tar, fire, while in the 
RV. his character as the god of lightning is still sufficiently 
clear. But owing to the supreme position attained by 
Ahura Mazda in the Zoroastrian religion, the original 
greatness of Trita has become greatly obscured in the 
Avesta, while in the RV. we already find him to a great 
extent supplanted by another god, who has risen to the chief 
place among the Yedic deities. This god, Indra, 4 can only 


1 SBE. vol. iv. p. lxiii. 

2 Skt. Varuna, i.e. the four-sided heavens, 

3 SBE. vol. iv. p. 221. 

4 No satisfactory etymology of this name has yet been found. Cp. Jacobi in 
Kuhn’s Zeitschrift , vol. xxxi, pp. 316-19, 
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have occupied a very minor position in the Indo-Iranian 
period, for he is only mentioned twice in the Avesta as a 
demon, and that only of a subordinate kind. Darmesteter 
says of Indra in the Avesta that “ it is a name or epithet 
of fire as destructive/* 1 It is not hard to understand that 
such a name as being more distinctive than the ordinal 
epithet ‘the Third/ should in the period of the RV. have 
for the most part taken the place of the latter and almost 
monopolised the epithet ‘ Vrtra-han/ 2 

In conclusion, I may hint at the possibility of Trita 
having been the name of the god of lightning even in the 
Indo-European period. The Germanic god of storm and 
battle, 3 Odhin (or Wodan) 4 bears in the Old Norse mythology 
the epithet Thridhi, 5 the third ( = Gothic thridya, Skt. 
trtfya), as well as Tveggi, the second. 6 This epithet may 
quite possibly preserve a reminiscence of an ancient name 
of the god of fire in his capacity of deity of the thunderstorm. 


1 SBE. vol. iv. p. lxxii. 

2 As we have seen (p. 472) this epithet is applied to Indra over seventy times 
and to Agni only sixteen times in the RV. 

3 Cp. Mogk in Paul’s Grundriss , p. 1075. , 

4 Originally an adjectival derivative (from a base corresponding to Skt. vSta, 
wind) used as an epithet of the god of Leaven, Tiu (=Skt. Dyu, Gk. Z evs). 
Cp. Mogk, ib. p. 1070. 

s Cp. Grimm ^JkuUche Mythologies 2nd ed. p. 148 ; Max Muller, SBE. 
xxx-ii. *p’. 3Q5, fgptnine. 

6 Cp. Dvila fieside Trita. 
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ABBREVIATIONS. 


AIL. =Altindisches Leben. 

AIS. = Altindische Syntax. 

AV. =Atharva Veda. 

BR. = Bbhtlingk and Roth’s large Sfc. Petersburg Dictionary. 
QB. =Catapatha Brahmawa. 

MS. = Maitrayawi Samhita. 

EV. = Rigveda. 

E.V. =Eeligion Vedique. 

SV. =Sama Veda. 

TB. =Taittiriya Brahmana. 

TS.=Taittiriya S a whit a. 

Y.M. = Vedische Mythologie. 

YV. = Yajur Veda. 

ZMGL =Zeitschrift der deutschen Morgenlandischen Gesellschaft. 


TRANSLITERATION. 


The palatals are transliterated thus:— 

^ C, ^ eh, w j, jh, -3f 5, <IJ ; 

The linguals thus :— 

'Z i, 'S thy vg* dy ^ dhy Tlf #e, r y ^ 8. 

A=Visarga ; m= ordinary Anusvara; h = Anus vara representing the final 
n after long vowels before vowels. 
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INDEX. 


I. 

INDEX OF SANSKRIT WORDS. 


[The figures in parentheses refer to the numbered passages translated, the 
others to pages.] 


A?mju (32). 
amhurana (36). 
aktu (28). 
agnijihva, 473. 
aghnya (26), 451. 
adri (12), (13). 
anapta, 473. 
andhas (2). 
apicya, 437. 
aptya, 473. 
apya, 473. 
abhisti (20), (25). 
amrkta, 463. 
amrta, (41), 477, 483. 
ayantra (27). 
ardaya (18). 
avata, 460. 
avahita (36). 

Vas with pari (22). 
ahi (7), 429, 484. 
ahirbudhnyaA (29). 

*ji (24). 
apaA (21). 

aptya, 422, 473-5, 484, 486. 
apya, 474, 479. 
ayu (11). 

ayudha (4), (5), 428. 
arya (8). 
a^uhema (29). 

V i * iyanaA (20), iyate, 451. 
indu (10); (12), (13). 
iva (2), 425. 

Vi«: icchan (4), (26). 
isti (22). 

iraya with a, 457. 
uksawa (32). 
ntsa, 460, 469. 
upastha, 428, 469. 

UQij (29). 
uti (2), (8), (20). 
udhar (19), 460, 469. 
ma (40a). 
etari (25), 450. 
ojas (6), (18). 
kawvasakhi, 447. 
kawvahotr (24). 
kala (40a). 
kupa (36). 


kratu (1), (4). 

Vkrand (15). 

Vksar (15). 
ksipawi, 439. 
garhapatya, 452. 
giristfAa (32). 
guha (33). 
guhya (17). 

Vgr : gmite (25), grmmasi (20). 
grhapati, 430. 

go, 451 : ga h (5), (7), gonam (5a), 
gosu (38). 
gotra (7). 
cakra (30). 
cakri (20). 
candramas (28). 
chandaA (11). 

Vjan: ajanayam (7), janayan (15). 

jara (19). 

jarayu, 442. 

jami (4), (31). 

jamitva (35). 

Vjur: juratam (19). 

Vjus : jujosasi (11). 
tirwatama, 421, 450, 454, 460. 
tuvlrava, 430. 

trtiya, 458, 481, 488, —nama, 437. 

tri: trim (5a), (17), (34), 458, 483. 

trita (41), 483. 

tridhatu (41), 483. 

triQirsan (5), (6). 

trisfchana, 422. 

dan (6). 

damunas (27). 

dampati, 430. 

dasyu (7), (8). 

dasa (6), 484. 

divya (24). 

duskrta (37). 

duAsvapnya (38), (39), (40), (40a), 
464. 

Vduh: duhuA (19), duhanti (32). 

dyu: divi (17), (23), (28), (41). 

dyumna (3). 

dvita, 481. 

dhaksu (22). 

dhaman (33). 

dhara (34). 
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dhmStr (23). 
dhraatr (23). 
na^a, 427. 
narya (25). 

Vna9: na9anta (22). 
nac?I, 427. 
nabhi (26), (35). 
nid (19). 
niska (39). 
niskagriva, 462. 

V nu: navamana (19). 
nrvahas, 463. 
panca, ( 20 ). 

pati ( 6 ). 
pada (33). 
paridhi ( 2 ). 
pari vita (27). 
pavamana (31). 
pastya, 451. 
pavaka, 464. 
pasya (33). 
pitu (18). 

pitr : pituA (4), pitroA (4), 437. 
putra, 437. 
prstfAa (34). 
bandhana (17). 

Vbhaj: abhakta (33). 

Vbhid: bhinat ( 2 ), (9), with ava 
(5a); bhedati with pra (3). 
bhiimya (25). 
matsara (14). 
madhu (15). 

Vmand ( 10 ). 
marutsakhi, 445. 
marudvrdha, 473. 
marjya (14). 
mahisa (32). 

V ma with vi (34). 
matr: matarau, 437. 
madaya ( 11 ). 
mrktavahas, 463. 

Vmrj: raarmrjana (32), mamrje, 477. 
yajhavahas, 463. 
yuj (30). 

Vyuj: ayuksata, 454. 

Vyudh: yudhyataA ( 1 ), ( 2 ), ayudhyat 
with abhi (5). 
yojana (34), 440. 
yoni (27). 
yosan (12), (13). 

Vrandh ( 8 ). 
rayi (34). 
ra 9 ana (16). 
ripravaha, 463. 

V rue : arocayat (31). 

rocana (26), (41), 437, 458, 483. 
varaha ( 6 ), 431. 


vavra (4). 

Vva 9 : 9 masi (29). 
varaa, 427. 
vawi (3). 

va .9 (21) : vava 9 ana (32). 
vahas, 463. 

V vid : vindat (26), 41. 
vidyut ( 21 ). 
vidharman (27). 
vip ( 6 ). 
viparva (18). 
viprkta (17), 439. 
vibhuvasu, 450. 
vi 9 va (37). 
vi 9 varupa, 462. 

Vvrt (9), ( 20 ). 
vrtraturya ( 1 ). 
vrtrahatya ( 2 ). 

vrtrahan, 456, 470, 472, 484, 488. 
Vvrdh: vrdhana ( 6 ), vavrdhana (9). 
vaibhuvasa (26). 

9 awsa (25). 

9 akra( 9 ), (10), (11). 

9 apha (40a). 

9 ami (29). 

(?)• 

V9is (22). 

9 usraa(l), ( 2 ). 

9 usa (25). 

9 ociske 9 a (25). 

V 9 ru (36). 
safoksa ( 6 ). 
saksawa (24). 
sakhya (15). 
sacasya (4). 
sajosas (24). 
satvana ( 22 ). 
sapta (33), (35). 
saptatantu, 457. 
saptara 9 mi (5). 
samaya (17), 439. 
saraudra (32). 
sarva (39), (40). 
sakhya ( 8 ). 
sanu (31), (32). 

Vsu : suvana (9), 433. 
soma (10), (11), 431. 
sura (16). 

Vstu: astosi (25), 449, stosam (18). 

sraj (39). 

svarjit, 484. 

svarvid, 484. 

svav/sri. ( 2 ). 

hari (12), (13), (14). 

harmya (26). 

Vhu: havata (36). 
hotr (20), 467. 
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INDEX, 


II. 

INDEX OP NAMES AND MATTERS. 


Accent, 441, 461. 

A9vins (28), 420, 430, 431. 

Aditya (17). 

Agni (24), (25), (28), 422, 430 ; hidden 
477, as priest 467, 472, 479, as 
celestial steed 467, 471, as Yrtra- 
slayer 484; A. and Soma, 467, 476; 
A. and the waters, 467, 473, 479. 
Ahura, 484. 

Ahura Mazda, 485, 487. 

Aja ekapad (29). 

Arbuda (9). 

Atar, 484, 487. 

Atharvan (7). 

Atharva Yeda, 477. 

Athwya, 485, 486. 

Apaw napat (25), (29), 454, 475-6. 
Aptyas, 475. 

Aufrecht, 458. 

Avesta, 423, 429, 476, 481, 484-7, 
_ 488. 

Ayu (11). 

Azi dahaka, 484, 486. 

Bahrain fire, 485. 

Bartholomae, 486. 

Benfey, 420. 

Bergaigne, 421, 433, 434, 444, 449, 
453, 467. 

Bhaga (24). 

Bhagavata Purawa, 480. 

Bird=Agni, 441, 469, 471. 
Brhaduktha, 462. 

Brhaspati (36), 460. 

Brugmann, 481, 482. 

Qatyayanins, 479. 

Civa, 462, 481. 

Cloud, 431, 439, 442, 443, 454, 460, 
463, 476, 484. 

Colour and sound, 427. 

Cow = cloud, 450, 458, 484, 486 ; 

sacred, 451. 

Dadhikra, 439, 471. 

Dadhikra van, 437, 439, 471. 

Dadhyafic (7). 

Dahaka, 484, 486. 

Darmesteter, 476, 484, 488. 

Daqagvas, 443. 

Dawn, dispeller of evil dreams, 463. 


Delbriick, 433, 436, 439. 

Dream, 464. 

Dvita (40), 421, 426, 463, 464, 466, 
473, 475, 478, 479, 480, 488. 

Dyu, 420, 428, 465, 488. 

Eggeling, 479. 

Ekata, 421, 426, 473, 478, 479, 480, 
482. 

Fick, 482. 

Fingers (ten), 423, 435. 

Gandharva (16), 437, 438. 

Garland, 461-2. 

Grassmann, 422, 425, 432, 445, 447, 
449, 453, 461, 463, 464, 482, 483. 
Griffith, 425, 447, 449, 456, 459, 483. 
Grimm, 488. 

Haoma, 481, 485 ; two kinds of, 485. 
Haug, 440, 450, 459, 470. 
Hillebrandt, 429, 431, 453, 456, 466, 
468, 469, 475, 483. 

Horse, sacrificial, 437. 

Hvareno, 484. 

Indra, (1), (2), (5a), (7), (9), (10)- 
(14), 420, 422, 424, 433, 435, 441, 
465, 484, 487. 

Indra and Agni (3), 470-1. 

Jacobi, 487. 

Kathenotheism, 456, 465, 468. 

Kuhn, A., 420. 

Laughter, whiteness of, 427. 
Lightning, 444, 446, 449, 450, 451, 
454, 458, 466, 467, 468, 470, 471, 
472, 475, 476, 487 ; like a serpent, 
429. 

Ludwig, 421, 426, 427, 429, 433, 439, 
442, 444-50, 453, 467-60, 468, 483. 
Madhava, 439, 440. 

Mahabharata, 480. 

Mahidhara, 439, 440. 

Mallinatha, 427. 

Mares, their swiftness, 425, 450. 
Matarhjvan (7). 

Manu Yivasvat (11), 435, 465. 

Maruts (10), (19), (21), 465, 467. 
Meghaduta, 427. 

Milk mixed with Soma, 456. 

Mills, 485. 

Mogk, 488. 
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Muir, John, 420, 438. 

Muller, Max, 423, 442, 444, 456, 
488. 

Myriantheus, 420. 

Nara9a«2sa (28), 430. 

Necklace, 462. 

NighawAi, 475, 480. 

Odin, 488. 

Oldenberg, 437. 

Parsis, 485. 

Paul, 481, 488. 

Pischel, 421, 427, 461, 464, 471, 486. 
Pressing stones, 423, 464. 

Priests (five or seven), 443. 

Prcjni (19), 428, 441 ; sons of, 441. 
Pusan (24), (28). 

Rain-cloud, 441, 460, 465, 467, 468. 
.Sbhuksan (29), 454. 

Roth, 420, 439, 484. 

Rudra, 462, 481. 

RudriyaA (19). 

Sama Veda, 477. 

Savitr (29), 454, 464, 475. 

Sayawa, 422, 425-7, 429, 431, 433, 
435-6, 438, 441-4, 446, 448, 450, 
452-7, 459, 460, 464, 473-4, 479, 
483. 

Threefold division of Agni, 468-70. 
Three-headed demon, 479, 484, 486. 
Tiu, 488. 

Traitana, 486. 

Trta, 477. 


Trita, etymology of, 481 ; centre of 
wisdom (30) ; as healer, 477; as 
a ifai, 422 ; as preparer of Soma, 
450, 477 ; as Vrtra-slayer, 424, 
440; his father, 428 ; his car, 433, 
443 ; his maidens, 435 ; bestows 
long life, 478. 

rpiros, 481. 

TvasUra (5), (8), 422, 430, 479. 

Tveggi, 488. 

Usas (28), (40), (41). 

Yala (2), (9). 

ViirpRA 4.87 

Vanina (32)*, 422, 468, 476, 486. 

Vata (24), (28), 422, 488. 

VataA (22). 

Vayu (15), 420, 421, 422, 429, 438, 
446, 448, 450, 453, 465. 

Vendidad, 485. 

Yerethraghna, 484, 485, 487. 

Verner’s law, 481. 

Ylvanghvat, 485. 

Yivasvat, 435, 485. 

Vi^varupa (5a), (8), 433, 479. 

Visnu (10), 465. 

Yrtra (18), 422, 484. 

Whitney, 430. 

Yama (17), (28). 

Yaska, 419, 421, 422, 448, 454, 475, 
480. 

Zarathustra, 485. 

Zimmer, 425, 437, 450. 
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INDEX. 


III. 

INDEX OF PASSAGES TRANSLATED OR QUOTED. 


Rigveda. 

I. 


19.1 . 

.472. 

22.6 . 

.475. 

23.20 . 

.474. 

32.7 . 

.440. 

32.8 .. 

.427. 

35.8 . 

.458. 

50.6 . 

.455,464. 

52.4 . 

.425. 

52.5 (Trita) . 

.425. 

52.6 . 

.426. 

52.8 . 

.431. 

52.10. 

.441. 

61.6 . 


61.7 . 


65.1 . 

.477. 

67.2 . 

.477. 

74.3 . 


78.4 . 

. ..472. 

89.7 . 

.473. 

93.4 . 

.476. 

93.5 . 

.476. 

102.8 

. .'S'TW . 483. 

105.5 .. 

.«?• .U. 483. 

105.8 ...‘- 

.......421. 

105.9 (Trita Aptya) . .459, 474. 

105.17 (Trita) . 

.422, 431, 460. 

108.3 . 

.470. 

108.5 . 


109.5 . 


109.8 . 


124.5 . 

.473. 

126.2 . 

.462. 

141.9 . 


144.2 . 

.474. 

146.1 . 

.429. 

149.1 . 

.430. 

149.4 . 


153.4 . 

.430. 

155.3 . 

.437. 

158.5 . 

.486. 

162.17 . 

.437. 

163.2 (Trita) . 


163.3 (Trita) . 

.438. 

163.4 . 

.440. 

163.9 . 

.437. 


164.1 . 


.459, 470. 

164.9 . 


.440, 458. 

164.32 . 


.451. 

164.44 . 


.450. 

187.1 (Trita). 


.421, 440. 


II. 


4.2 . 


.474. 

11.19 (Trita) . 


.432. 

11.20 (Trita) . 



24.4 . 


.460. 

27.9 . 


.483. 

31.6 (Trita). 


.453. 

33.10. 


.462. 

34.10 (Trita) . 


.441. 

34.14 (Trita) . 


.442. 

35.8 . 


.475. 

35.9 . 




III. 


1.3 ... 


.474. 

1.14. 


.474, 477. 

2.2 . 


.428. 

2.9 . 



7.7 . 


.443. 

9.4 . 



12.4 . 



12.6 . 



12.9 . 



13.6 . 


.473. 

20.2 . 


.469. 

20.4 . 


.472. 

22.1 . 



25.1 . 


.428. 

25.5 . 


.474. 

26.6 . 


.473. 

26.7 . 


.469. 

29.11. 




IY. 


1.2 . 



1.7 . 


.469. 

1.11. 


.469, 474. 

39.2 . 


.472. 

39.4 . 



40.4 .. 


.439. 

40.5 . 


.471. 

£3.5 . 


.483. 
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INDEX, 


2.10 

3.1 

4.8 

9.5 

11.6 

18.2 

19.3 

29.1 

41.4 

41.9 

41.10 

54.2 
61.1 

81.4 

82.4 

85.2 

85.3 

86.1 


8.2 

8.4 

8.7 

12.2 

12.4 

16.19 

16.34 

44.22 

44.23 

44.24 


59.2 
75.5 

77.3 

88.2 


7.16 

7.24 

7.32 

12.16 

12.17 

39.8 

39.9 
40.8 
41.6 

47.13 

47.14 

47.15 

47.16 

47.17 
52 \1 
54 2 .2 
69.3 


Y. 


IX. 


(Trita) 


(Trita) . 
(Aptya) 
(Trita) . 
(Trita) . 


(Trita). 

YI. 


476. 

1.9 . 


476. 

5.3 . 

..458. 

469. 

8.5-6. 


446. 

9.3 . 


477. 

14.5 . 


463. 

16.3 . 

.473. 

462. 

32.2 (Trita)., 

.435. 

483. 

34.4 (Trita) ., 


446. 

34.5 . 


448. 

37.4 (Trita) . 


422, 448. 

37.5 . 


421, 443. 

38.2 (Trita) . 

.435. 

483. 

43.1 . 


483. 

45.3 . 


464. 

72.7 . 

.450. 

469. 

75.2 . 


476. 

75.4 . 


426. 

85.12 . 



86.10. 



86 20 (Trita) . 

.436. 

476. 

86.27 . 

.458. 

477. 

86.44 . 


469. 

95.4 (Trita) . 

.456. 

469. 

102.2 (Trita) . 


450. 

102.3 (Trita) . 

.457. 

,472. 

102.8 . 


472. 



,428. 


X. 


(Trita).482. 

.452. 


VII. 

.471. 

.483. 

.438. 

.476. 


VIII. 


(Trita). 

..441. 

. .424, 426. 



(Trita). 

..434. 


..434. 


..469. 


..469. 


..471. 

(Trita). 

..454, 476. 

(Trita Aptya) 

..460, 478. 

(Trita Aptya) 

..461. 

(Trita Aptya) 

..461. 

(Trita). 

..462, 482. 

(Aptya). 


(Trita). 

..434. 




..482. 


1-7 



1.3 



5.1 



5.2 



5.3 



6.1 



6.2 



7.3 



8. 



8.7 

(Trita). 

,.428. 

8.8 

(Trita Aptya) 

..429, 479. 

8.9 



9.6 



16.9 



20.10 



30.4 



32.6 



36.4 



37.4 



45.1 



45.2 



45.3 



45.8 



46.1 



46.2 


.451, 474. 

46.3 

(Trita).. 


46.6 

(Trita).. 

,.451. 


1 Valakhilya, 4. 

2 Yalakbilya, 6. 
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